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PREFACE 


Since my appointment as a Post-Graduate teacher 
in the Department of Arts of the Calcutta University, 
it has been my intention to write a proper history of 
Indian Buddhism from the time of its founder up to the 
Pala dynasty, or more properly speaking, up to the 
Mahomedan conquest of Eastern India, and also a 
history of Buddhist Philosophy bearing on the Original 
and Developed forms of Buddhism. The genius of the late 
Sir Asutosh, the then Vice-Chancellor and the President 
of the Post-Graduate Council of the University, was not 
slow to perceive the bright prospects of a protracted 
study and research work on the subjects chosen. Under 
his patronage and encouragement I began my work, but 
unfortunately for me, the cruel hand of Time has removed 
that great soul from the arena of this world when any 
worthy offering of mine was yet to be made unto him. 
He, however, lived just so long as to witness the progress 
of my work which was already marked by a few sign- 
posts—Sign-posts of theses on (1, What is Buddhism ? ' 
(2) Shifting of the Centres of Buddhism in India, 
(3) Early History of the Original Buddhist School," (4) 
Historical Discussion on Buddhalogy * and (5) Original and 
Developed Buddhism in Chart." The present work has 
been the fortunate or unfortunate mile-stone up to 


` Published in the Journal of Letters, Calcutta University, Vol, 4. 

* Ibid, Vol, I. y 

* Published in the Sir Asutosh Jubilee Commemoration Vol, III, Part II. 
* [bid. 

* Published by the Calentta University in book form, 
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which the  Friend-of-Scholars was with this humble 
enquirer of historical truths. 


I thought of publishing all these theses in one 
volume under the title of * Introduction to the History of 
Indian Buddhism.’ But Sir Asutosh pleaded the utility 
of publishing this work separately on the ground of the 
independent intrinsic merit of it. I had only to yield 
to his superior judgment. ‘This work, therefore, comes 
out, as a separate volume, as some of the others have 
already come. 


It is not out of place, I think, to attempt to give 
here a rough idea of the scope of this work. 


The introductory note raises a preliminary historical 
discussion on the terms * Hinayána ' and ‘ Mahayana.’ It 
has also aimed at clearing the ideas and associations of 
other significant dual terms used in the Buddhist 
literature, such as, (1) Northern and Southern Buddhism 
(geographical division) ; (2) Vyaktayana and Guhyayana 
(from the view-point of Buddha's way of preaching) ; 
(3) Sahajayina and Kathinayana (from the view-point of 
religion in practice, etc. Under this discussion I have 
been led to consider some of the philosophical and religious 
movements of the Hindus. 


The main book is divided into two parts. The first 
part is mainly devoted to a full discussion of the terms 
Hinayāna and Mahayana from various points of view. 
The first chapter deals with the significance of the terms 
Hinayāna and Mahāyāna and concludes that the terms 
respectively indicate : 


(1) * Phenomenological perception ' and ‘ Ontological 
perception * (from the point of view of Buddha’s percep- 
tion) ; 
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(2) * Expedient doctrines’ and ‘ True doctrines ' (from 
the doctrinal point of view); 


(3) * Exoteric doctrines’ and  ' Esoteric doctrines ` 
(from the view-point of Buddha's way of preaching yu 


(4) ‘ Original Buddhism ' and ‘ Developed form of 
Buddhism’ (from historical point of view). 


The second chapter of the same part traces the 
origin of the terms. It has been pointed out that the 
men of the Mahāsanghika school coined the terms. 
A full comparison of the doctrines and theories cf the 
Mahāsanghikas and the Mahāyāna-Sūtras on the Cosmic 





existence and human being, has led me to conclude ` 


that tae Mahāsanghikas were the fore-runners of the 
Mahāyānists. l have shown that all the Mahayana-Silras 
are but the exposition of the Buddha's * Introspectional 
perceptions ' through the instrumentality of the Maha- 
sanghikas, 


The third chapter raises the question * Why did 


the men of the Mahāsnnghika School coin and use the 
terms Hinayāna and Mahayana?” The inquiry has led 
me to the conclusion that the attempt of the orthodox 
party to cry down the so-called heretical Vajjian Monks 
at the Council of Vaisāli by calling them quinq ' 
(holder of heretical doctrines) * qrafarg' (sinful monk) 
incited them to coin words which could assert their 
own superiority over their rival party. In accordance 
with this spirit terms like ' Ekayana and  Dviyana,' 
‘Buddhayana and Arhatyana,’ ' Bodhisattvayana and 
Srāvakayāna, began to be coined. The Vajjian Monks 
seem to have had satisfaction at last when they invented 
the terms * Hinayāna and Mahayana.’ 


In the second part I have discussed the different 
application of the terms Hinayana and Mahayana in the 
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two periods of the making of Mahāyāna Buddhism (or 
Mahāyāna-Sutra period) and of Mahāyāna teachers (or 
Mahāyāna-School period). 

In the Mahāyāna-Sūtra period the term * Mahayana’ 
was mainly used in the sense of ‘disclosing or unfolding 
one's own real doctrines, having not the least indication 
of * rejecting other's doctrines.” At the same time the 
terms ‘Mahayana’ in relation to that of ‘ Hinayana’ 
indicated only the relation of Buddha’s Ontological and 
Phenomenological perceptions respectively. But in the 
Mahāyāna-School period, specially from the time of 
Nagarjuna, these terms began to be used more in the sense 
of ‘rejecting ' other's doctrines as a fundamental feature, 
than merely ‘disclosing one’s own doctrines. They 
indicated a perceptual division still, but, at the same time, 
were applied to strike out a comparison of one school 
with another. The interest of this period is that not only 
schools of the Sthaviravada and Sarvāstivāda but that 
of the Mahāsanghikas, the fore-runners of Mahāyānists 
as well were grouped under ‘ Hinayānism,” while the 
schools of Nagarjuna, Maitreyanātha,  Asanga, Vasu- 
bandhu and of AsSvazhosa II, though they originally 
belonged to the Mahāsanghika school in doctrine, emerged 
as the true Professors of * Mahāyānism. The work 
concludes with a consideration of the use of the terms in 
the time of Nalanda University, the fabulous seat of 
Ancient Indian Buddhist learning. 


The work has already been published in the Journal 
of Letters of the Caleutta University (Nos. 11 and 12 of 
the year, 1924). I deferred its publication in book form 
as I had an intention of adding a few useful appendices 
toit. In the appendices I had a mind to dwell on : 


(1) The significance of the original Buddhism and 
Buddha's original doctrine ; 
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(2) A historical discussion on the relations between 
the Sūtradhara, Sthaviravādins and Sarrüstivadins ; 


(3) The original homes of the Mahāyāna-Sūtras; 


(4) The relation between the Mahāyāna-Sūtras and the 
Mahàgyana-Schools ; 


(5) A historical discussion on the Dasabhtimi or the 
ten stages af the Bodhisattvas. 


I have prepared some of them, but others are yet to 
be worked upon, and my protracted illness threatens to 
defer the accomplishment of the task to some indefinite 
period. Prudence, on that ground, dictates to publish the 
work without the appendices. I hope to publish the 
results of my researches on the above-mentioned subjects 
in some well-known historical organ as soon as they will 
be ready for publication. 


My hearty thanks are due to my colleague Babu 
Sailendranath Mitra, M.A., who readily helped me in 
translating some Pali passages quoted in this book. My 
thanks are also due to Prof. B. M. Barua, M.A., D.Lit. 
(Lond.), for some useful suggestions which I got from 
him through our discussions on the subject-matter of this 
book. I cannot thank too much my beloved pupil 
Babu Kartickehandra Mitra, M.A., who has helped me 
in various ways in the progress of writing this book. I 
am thankful also to my pupils Mr. Binode Behari 
Dasgupta, M.A., B.L., Mr. Ramanchandra Bhattacharjee, 
B.A., and Mr. Debendranath Bhattacharjee, B.A., who 
kindly read through the proofs, prepared the indices and 
contents, etc., for me. I cannot close the preface without 
a word of gratefulness to Mr. J. C. Chakravorti, M.A., 


! Now Swami Nirlepānanda of the Ramkrishna Mission, 
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Asst. Registrar of the 


Calcutta University, and 
Mr. A. C. Ghatak, M.A., Superintendent of the University 


Press, but for whose able management the work could not . 
have come out in its present form, 


AsurosH BUILDINGS, 


R. KIMURA. 
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A Historical Study of the Terms Mahayana 
and Hinayana and the Origin of 
Mahayana Buddhism. 


introductory Note. 


From various points of view, Buddhism has been 
divided into several features with different terms 
according to different schools in different countries, as:-— 
« Northern and Southern Buddhism,” “ Mahayana and 
Hīnayāna Buddhism,” *' Guhyayāna and Vyaktoyāna,” 
and * Sahajayāna and Kathinayüàna," etc. 

Through these terms different features of Buddhism 
have been characterized. H owever, among them, the most 
important and at the same time of common application 
toall Buddhist communities in the world are the terms 
* Northern and Southern " and the terms” Mahayana and 
Hinayüna," ‘The former is * geographical’ and it has been 
formed by European scholars of Buddhism in modern 
times, while the latter is ‘doctrinal’ and it has been formed 
by men of a certain school of Buddhism in ancient times ; 
as these are found in the oldest Mahayana sutras which 
existed before the time of Nagarjuna (who flourished 
about the latter half of the 2nd century and the first half 
of the 3rd century A.D.). These terms are more important 
than the former, in order to understand the doctrines of 
Buddhism as well as its history after king Piyadasi 
Ašoka. “Bor these reasons, there have been attempts 
by several scholars of Buddhism in the East as well 
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as in the West, to explain them.' -They have written 
on this subject, yet much still remains to be done. 
For a proper and thorough study of this most 
important problem we should re-state the whole 
position anew and try to reach any final conclusion, if 
possible. "Therefore, as the aim of this thesis, my humble 
self would make an attempt to give a clear explanation on 
the same subject dealing with a historical study of the 
terms Mahayana and Hīnayāna and the origin of Mahā- 
yāna Buddhism. In order to understand the subject 
well and many other important problems of Buddhism 
involved in it, we shall discuss in this introductory note, 
first, in short, the Geographical terms, and then we shall 
take up more fully the doctrinal terms of Buddhism, 
because the latter are of the most important significance 
for our purpose, and at last we will discuss the other said 
terms too, as the adjunct terms of doctrine. 


I. The terms ** Northern and Southern "— 
Geographical Division of Buddhism. 


As I have told you, this naming was made by 
European Buddhist scholars after the discovery of many 
Mahayana Sanskrit manuscripts from Nepal by Mr. Brian 
Houghton Hodgson in the beginning of the last century. 


t Dr. Eyun Mayeda has a discourse on this subject in his ** Historical Discourse 
of Mahayana Buddhism," p. 117. (in Japanese). 

Dr. Bun-zabura, Matsmoto, Prof., Kyoto Imperia! University, in a paper appearing 
in the Buddhist daily newspaper " the Chugai-Nippo," Sunday, July, 27, 1919. 

Dr. T. Suzuki, in his “ Ontlines of Mahūrāna Buddhism." 

Dr. L. de La Vallée Poussiu in bis learned article in the E, R. F. Vol. R, 
pp. 325-336. 

` Dr. Satis Chandra Vidyabhushana in J. R. A. 8. 1900, pp. 29 ff. 

i s Full account of bis biography and his works has been given in the preface of 
Nepalese Buddhist literature of Dr. R. Mitra, 1882, Calcutta, and in the preface of 
Catalogue of Buddhist Sanskrit manuseripte in the Cambridge library, by C. 
Bendnal, 188%, otc. | ; 





In the year 1833 in January he was appointed as 
the Resident of Kathmandu, Nepal, and he continued in 
the same post from that time up to the close of 1843. 

During this period he discovered a great number of 
Sanskrit Buddhist works in manuseripts, the total number 
being 381 bundles. As many of you know, these have 
been distributed to various learned Societies like the 
Asiatie Society of Bengal; Royal Asiatic Society, London; 
India Office Library; Bodleian Library, Oxford ; Societe 
Asiatique and M.  Burnouf and the Bibliotheque 
Nationale of France.' | 

The existence of these Mahayana Sanskrit manuscripts 
was perfectly, unknown before this time not only to 
Europe, China, Japan but even to India itself. However, 
this discovery has entirely revolutionised the history of 
' Buddhism, because, up to that time Buddhist scholars of 
Europe and even of India had the idea that all the 
Buddhist Canons were written in Pali. It was only 
after this discovery that they came to know that there 
were other Buddhist Canons which were written in 
Sanskrit as well as mixed Sanskrit, and simultaneously 
their attention was also drawn to the Tibetan, Chinese 
and Japanese Buddhist Canons. Henceforth they could 
not but study Buddhism in different languages. As soon 
as those Mahāyānic Sanskrit manuscripts were discovered, 
they came to know that the Buddhism embodied in those 
manuscripts is quite different in «character, from that 
embodied in the Pali canons. At the same time they 
gradually understood that the Buddhism embodied in the 
Tibetan, Chinese, and Japanese canons on the whole does 
bear quite a family-resemblance with Sanskrit Buddhism 
which was just a little before discovered in Nepal. Thus 
a new vista dawned in the mental horizon of Buddhist 


' Dr. K. Mitra's Nepalese Buddhist Literature, p. xxiv. 
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scholars—new points of views and new visions were the 
results thereof. This Nepalese Buddhism was entirely 
different from the Buddhism in Pali which prevailed in 
Ceylon, Burma, Siam, Anam. Since that time Buddhist 
scholars of Europe made two-fold divisions of Buddhism 
us a whole from the geographical point of view. Or in 
other words, they took India as the centre and countries 
like Nepal, Tibet, China and Japan, ete., where Buddhism 
is prevailing in a different shape, are situated in the 
Northern direction, so they applied the terms “ Northern 
Buddhism " to this, while in as much as the countries like 
Ceylon, Burma and Siam, etc., where Pali Buddhism is 
prevailing are situated in a Southern direction from India, 
they termed it “ Southern Buddhism." 

Let it be said here that this geographical division is not 
perfectly correct as Dr. J. Takakusu and Dr. K. Watanabe’ 
have pointed out. Because although the Islands of Java 
and Sumatra lie in a Southern direction from India, yet 
we must not forget, that their Buddhism was entirely on 
the same par with Northern Buddhism. But this division 
seems to be very convenient for understanding different 
forms, different religious types, different doctrines, 
different philosophies, different canons in different 
languages with different antecedents. | 

> From the point of religious type or character 
* Southern Buddhism" is Orizinal form of Buddhism,* 
» while that of the *' Northern Buddhism” is partially 
Original, and partially Developed, form of Buddhism. 
As you know, the so-called ** Southern Buddhism” was 
originally spread from India to Ceylon at the time of 
King Ašoka about 250 B.C. by the missionary propagation - 
of Mahinda, the son of king Ašoka and his other five ` 

a Pāli Chrestomathy of Dr. J. Takakasu, p. xi. Dr. K. Watanabe's European 
Buddhism, p. 14 (in Japanese). 

* Sco Appendix. 








y — INTRODUCTORY NOTE 






colleagues, viz., Itthiya, Utteya, Sambala, Bhaddasāla and 
Sumana, the son of his sister.’ From Ceylon it has spread 
into other different countries. The Buddhism which was in e 
vogue amonz the Sthaviras in the time of king Ašoka was ` E 
the Original form of Buddhism. Because this Sthavira 
doctrine alone spread into Ceylon and other Southern 
countries, therefore, it is termed *' Southern Buddhism." 
And that was precisely the Original Doctrine. On the 
other hand, speaking generally, we must also bear in mind 
that what is termed “ Northern Buddhism” is a growth 
mainly in Post-Ašokan times. The Sthaviras including 
even those who in Asoka’s time left Magadha and went 
to Kashmira-Gandhara, later on occupied a place in 
Northern Buddhism under the new name of the 
‘Sarvastivadin.’ If we analyze the history of Indian 
Buddhism, we see first, that just after the Third Buddhist 
Council in the time of King Asoka, Kukkutārāma in the 
capital city of Pátaliputra became a centre of Buddhism 
more prosperous than any other place. But it was in 
the hands of the Mahāsamghika school. 

At first, King Ašoka tried his level best for the unity 
of the contending Sthavira and Mahasamghika parties ; 
the Sthaviras could not long stand united in amity 
with the Mahāsamghika. They left Magadha ; at that 
time they seceded in a body and divided themselves into 
two parties—one following the line of the Vinaya- 
bhanakas went to Ceylon and the other who followed 
the tradition of the Sūtra-bhāņakas went to Kashmira- 
Gandhāra* ‘The former as I have told you became the 


founder of Southern Buddhism while the latter made 


- 
- 


- ^ b Mahāvamsa XII. 7. and XIII. 4. and Ašoka by V. A. Smith, p. 213. 

- * Of course at that time Mahfsamghika doctrines were also extended in India. But 

" the Buddhism of Sthavira school mast be pronounced as Origi 
5 See my “Shifting of the Centres of Buddhism in India '" in Calcutta University 

Journal of Letters, Vol. 1, aud the History of Early Buddhist Schools which will appear 

iu the Vol, IV, Sir Asutosh Mookerjee Silver Jubileo Volumes (Orientalin). 
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6 ORIGIN OF MAHAYANA BUDDHISM 


their centre in Kashmira and Gandbara. These 
Kashmira-Gandhara Sthaviras at first kept to their 
original doctrines, but later on being influenced by 
Mahasamghikas they were found to emphasise the 
philosophical aspect of their doctrine more and more and 
became known as Sarvāstivādin. The Mahüsamghika 
and its lineage schools tried to manifest Buddha's 
introspectional perception and eventually paved the way 
for the later establishment of Mahāyāna doctrines. Not 
only that, some of their parties were themselves the 
founders of Mahayana schools. ‘This is the reason why 
we called “Northern Buddhism” partially Original 
Buddhism and the partially Developed Buddhism. ^ 

Of Languages : the canons of ** Southern Buddhism " ! 
so far as I understand, are written in Pali language at 
least from the time of Buddhaghosa (about 550 A. D.). 
On the other hand the canons of “ Northern Buddhism” 
are written partly in Classical Sanskrit, partly in the 
Gāthā-dialect and partially in Prakrit, nnd some even 
in Pali. This fact becomes very clear at the present 
time from the manifold investizations done by many 
scholars both in the East and in the West. We get 
eorroboration on this point from the Chinese translations 
of Buddhist canons. In some of them the translation 
suggests clearly Sanskrit originals. In others hint is 
given of Prakrit as well as Pali originals. Dr. M. Anesaki 
has pointed this out in his “ Four Buddhist Agamas in 
Chinese," " and Dr. J. Takakusu says the same in a 
learned article in the J. R. A. S., July, 1896, pp. 116-439. 


! Ido not mean to say that the original canon uf Southern Buddhism wus 
actually written in Pāli aud it is a very difficult task mt present to find out 
exactly the original language in which it was written. 

* The language of existent manuscripts of Northern Buddhism are some in 
Ciassical Sanskrit, some in Güáthi-dinlect nnd some in Prākrit. Much evidence of this 
can be had from the discoveries made by men like Stein, Grunwednl, Petrowsky, 

cn nz, and Pelliot in Chinese Turkestan and Central Asia, ete. | 
- Trausactions of the Asiatic Socicty of Japan, Vol. XXXV, Part (7), Introduction. 
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Over and above this, we have an ancient reliable 
authority. The learned Buddhist monk Vinita-deva of 
Sth century A. D. makes statement like this—the 
Sarvāstivādins used Sanskrit, the Mahāsamghikas Prākrit, 


the Sammitiyas Apabhransa and Sthaviravādins used 
Paisaci.' 

On the side of doctrine, it may be generally said that 
* Southern Buddhism” is carrying the original doctrines 
of Buddha which dealt with his Phenomenological 
perception, while the so-called ** Northern Buddhism " on 
the other hand is the product of an intermixture of both 
the original of Buddha's Phenomenological perception and 


his Ontological perception. In other words, the Northern 


schools of Sthaviras or Sarvāstivādins and their allied 


branches generally speaking, are bearing the original 
character of Buddhism; while ali developed forms of 
Buddhism and its schools are to indicate Ontological side 
of Buddha's perception. 


II. The terms Mahayana and Hinayana— 
Doctrinal Division of Buddhism. 


My only object here is to draw your attention to the 
great importance of the two terms Mahayana and 
Hinayana,—which will help a_ better and clearer 
understanding of the subject. A detailed discussion of 
this topic is of absorbing interest to every student of 
Buddhism. It is reserved for my main book. Therefore, 
in this introductory note, I will give you a bare summary 
of the subject. 

The terms Mahayana and Hīnayāna are known only to 
Northern Buddhism but not to Southern Buddhism. As 
a matter of fact, therefore, we never meet with such 


| Dr. M. Anesaki’s Consideration of Indian Religious History, p. 543 (Japanese) 
nd Dr, M. M. S. C. Vidyabhushana's Indian Logic, p. 119. 
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8 ORIGIN OF MAHAYANA BUDDHISM 


terms in the Pali canon of Southern Buddhism.' But the 
terms frequently occur in the canon of Mahayana 
or Northern Buddhism. This Mahayana Buddhism, 
in my opinion, has been developed (or manifested) 
in the period between the time of King Asoka and 
that of Nagarjuna (roughly 2nd century B.C. to 3rd 
century A. D.)2 For a clear conception I would 
like to discuss the subject under three main heads, 
namely :—(1) By whom or by which school exactly 
the terms Mahāyāna and Hinayāna were first coined ? 
(2) From what time the use of the terms, in their 
present sense came to be current? (3) Why they 
came to be so used? Let us now take up the first 
question. Etymologically, * Mahayana" means great 


vehicle and * Hinayüna' means small vehicle. On the . 


face of it, the terms are suggesting a relation of 
superiority and inferiority of some things. At the same 
time we understand at once that such relation or strictly 
a comparison should come up when a man or a school 
tried to assert superiority over a rival and attempted to 
reject the adversary’s doctrine. A clear study will 
convince us of an underlying doctrinal basis of difference 
for which the two terms stand against each other. In the 
history of Buddhism, we may preceive two aspects of 
Buddhism, one is what we have termed Original 
Buddhism and another is the Developed Buddhism. By 
Original Buddhism we mean the doctrine preached by 


` Studenta of Buddhiam are apt to be mistaken if they think that the terms 
Mahayana and liinayüna can divide Northern Buddhism from Southern Buddhism, 
The so-called Southern Buddhism belongs to Hīnsyāna ; while Northern Buddhism 
to Mahüyüna. But from the right and critical point of view, Southern Buddhism 
belongs to Hīnayāna only; however, in Northern Buddhism both Mahāyāna and 
Hīnayānā are existing simultaneously. Therefore, we can by no means hold that 
Northern Buddhism is the exclusive product of Mahāyāna. 

* This period may be conceived as the flowering or formative period of Mah&yünn 
Buddhism in the course of which it was gradaally manifesting itself. 
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Buddha himself in public; while Developed Buddhism 
means the doctrines which, though existing in 
Buddha’s perception rather implicitly, was manifested 
and developed later on by his disciples and followers 
after his Parinirvana.’ However, these two different 
aspects of Buddhism are nothing but only manifes- 
tation of Buddha’s two-fold perception of the world; 
that is to say, when Buddha attained Enlightenment 
he realised the Truth of the Universe. This Truth 
of the Universe can be presented from two points of 
view; one is Truth of the physical nature of this 
world and another is the Truth of the reality behind it. 
In other words, when he obtained Enlightenment he 
understood the real condition of the ‘Samsara’ and at 


the same time he penetrated the reality of the 


Internal Universe. The former I have called Buddha's 
Phenomenological perception and the latter his Ontological 
perception. Buddha we must remember was enlightened 
with both these truths. But the religious and philsophical 
conditions in India at that time only allowed him to 
preach the doctrines formulated from a Phenomenological 
point of view, and his Ontological perception was bound 
to be left in the hands of his disciples to be manifested 
afterwards when the proper time for it came. What 
we call Buddha’s Ontological perception was merely 
formulated and manifested by his disciples and followers ; 

therefore, sometimes we termed it as Developed Buddhism. 

But we should not forget that history records its growth, 

but not its origin. All the same, the idea of Developed 


Buddhism remained in Buddha's perception when he was 


preaching what is usually ealled Original Buddhism. 


Now we see that the terms Mahāvāna and Hīnayāna are 


applied to two different sets of doctrines of Buddhism, 
"That is to say, in relation of * time," the doctrines which are 


s —— — by the term Hinayàna were promulgated earlier 


2 
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` 10 ORIGIN OF MAHAYANA BUDDHISM 


-during Buddha's life-time by himself, while the doctrines 
expressed by the term Mahayana were formulated by 
 Buddha's disciples and followers after his death, were 
manifestations of his Introspectional perception. Again, 
in relation of ‘space’ these two aspects of Buddhism 
expressed by the terms Mahayana and Hinayana respec- 
tively represents Buddha's Introspectional perception and 
his Phenomenological perception. "Therefore, now it 
is clear that the terms Mahayana and Hīnayāna were 
applied undoubtedly later on, when the mutual conflict 
engendering a sense of superiority arose between the 
Original and the Developed Buddhism in the shape of 
school. It is also clear that the school of Developed 
Buddhism wanted to display their own superiority over 
Original Buddhism, and they named their own school 
Mahayana or the Great Vehicle and called their opponents 
by the term Hīnayāna or Small Vehicle. Therefore, we 
see that the terms were coined and applied at a later 
stage for the first time by the school of Developed Bud- 
dhism or the Mahāyānists. This is precisely the reason 
why we do not find such terms in the Pali Nikáyas and 
Chinese translations of Agmas, but we do find innumerable 
mention of them in the Mahayana sütras and šāstras. 
Now the great question may arise, “ Who is the 
founder of the Mahayana Buddhism and school 
represented by it"? Many scholars are of opinion that 
the founder of Mahayana Buddhism and school is 
Nagarjuna but we should say that this is a great mistake. 
If we look at the stupendous work called Prajūāpāramitā 
šāstra and Dasabhiimi-Vibhasa-Sastra' of Nagarjuna, we 
actually find many Mahayana sütras which have been 
quoted by the author. And this will convince us at least 
that before Nagarjuna there were many Mahayana sütras. 


- 
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Therefore, it is beyond doubt that Mahayana Buddhism 
and its certain -allied schools were already in existence 
before the time of Nagarjuna. Again, through 
Paramārtha's introduction to the * Nikāya-abalambana- 
gastra’ of Vasumitra which exists only in a Chinese 
translation, we come to know that the Mahāsanūghikas 
used some Mahayana sütras. If this is a true fact, 
we are here assured that some of the Mahayana sütras 
were certainly existing, may be in a different form, even 
in the two centuries following Buddha's Parinirvána 
(i. e. ith and 3rd centuries B. C.). 

Not only that, if we compare the Mahāsanghika 
doctrines with those of Developed Buddhism or Mahayana, 
a bit carefully, we see that both sets of doctrines are 
closely connected with each other. Again, at the same 
time we find that the ideas embodied in Mahāsanghika 
school, are nothing but the aspect of Buddha's Ontological 
perception. Therefore, my opinion is that Buddha’s 
Ontological perception has manifested itself as Mahayana 
Buddhism through the Mahāsanghika school. Therefore, 
the origin of Mahayana doctrines in the last analysis is 
Buddha's perception in an incipient stage. But the full 
manifestation of the Mahayana doctrines is due to the 
Mahāsanghika school which, as you see, acted as an 
intermediate stage from a historical point of view. 
Hence we can safely say that the Mahāsanghikas 
were, in a certain sense, the founder of Mahāyānism 
and at the same time the terms Mahāyāna and Hīnayāna 
were for the first time coined by the Mahāsanghikas but 
used by the Mahāyānists themselves. Our next problem 
is why the Mahasanghikas used such terms at all? In 
the course of this discourse, a question ** when such 
terms were used? " naturally suggests itself. 

According to both Southern and Northern Buddhist 
records, disciples of Buddha entertained different opinions 
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even’ in his lifetime: but these they did individually.’ 
However, in course of time these different opinions found 
vent through different parties and schools at the Vaisali 
Council. Why these different parties and schools in 
Buddhism came to being will be all clear to us if we do 
not forget the fact that the Mahāsanghikas as liberal 
and advanced Buddhists had always a conflict of opinion 
with the Sthaviras or conservatives who loyally stuck to 
the original doctrine of Buddhism preached by the 
Master himself. Hence, the doctrines of these two parties 
in every respect were different from each other. For this 
reason in the Vaisali Council, the Sthaviras excommuni- 
cated the Mahāsanghikas or the Vajjian monks* and 
called them ‘Papa Bhikkhus’ and ‘ Adhammavādins.' 
Henceforth the Mahāsanghika party was growing in 
power and popularity each day in the Buddhist 
community; but this excommunication pained them 
much. Since that time Mahāsanghikas began to search 
for such terms by which they could display the 
superiority of their own doctrines and reject other and 
after passing through many stages at last they hit 
upon the term * Hinayāna'” for the Sthaviras and called 
themselves Mahāyānists. Now, let us consider '* When 
these terms were first used?” Such full-fledged terms 
cannot be found all at once. It is reasonable to 
conjecture that gradually the terms * Mahāyāna’ and 
* Hinayüna' must have come into vogue at a much later 
time when after many similar other terms were tried and 
rejected, to belittle the doctrines of Sthavira-vida. This is 
quite evident from the fact that we find the use of these 
terms in Muahāyāna sütras and šāstras which were 


| - 
* I have made this clear in my “ The History ot Early Baddhist Schools" in tho 
Sir Asntosh Mookerjee Silver Jubilee Volume, 1V. | - 


| ^ J maintain that Vajjian monks composed the main body of the Mahāsatgbiks 
schools. | 
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composed about the time of Nagarjuna and later on. 
Specially we find the use of these perfect — 
terms in the works of Nagarjuna. For — 
said in his Prajūāpāramitā-šāstra or commentary of 
Mahaprajiaparamita-siitra :— 

. “There are two kinds of Badenian, one is Hinayāna 
and the other is Mahāyāna.”' ` 

Of course, we meet with the terms * Mahayana’ 
and ‘Hinayana’ some time in the Mabayana sütras 
which definitely existed before the time of Nagarjuna, 
but there the terms were seldom used and even if used, 
it was not in. a comparative sense of superiority 
and inferiority. From the above we can very well 
understand that the terms * Mahāyāna * and * Hīnayāna ’ 
practically came into use in their proper usual sense 
from the time of Nagarjuna. 

Our next question would then be ** How these terms 
have been formed by the Mahāsanghikas ?" As we know 
every word has a history at its back, therefore, on the face 
of it terms like ‘Mahayana’ and. ‘ Hīnayāna ” did not 
come into use all on a sudden; they must have passed 
through previous historical stages. As I have already said 
the Mahasanghikas, before they could finally arrive at 
these terms, passed through many similar other terms. 
Then what are these 7 

It we look at the Mahāyāna sütras we find many 
other terms like Ekayāna, Agrayana, Bhadrayāna, 
Paramīrthayāna,  Bodhisattvayāna and Buddhayana, 
as synonym of the term ‘Mahayana.’ Among these, 
‘Ekayāna, —* Buddhayána' and — ' Bodhisattvay āna ’ 
bayo been used most frequently; and when the term 
*Ekayüni' was used in the place of the term 
‘Mahayana,’ then the corresponding terms ‘ Dviyana’ 






* Wang Bundle, Vol. 5, p. 69a of Chinese Tripiteka. 
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or * Triyāna ' were used in the place of the term 
* Hīnayāna.” Similarly when the term ‘ Bodhisattva- 
yana’ and the term ‘ Buddhayana’ were used for the 
term ‘Mahayana,’ then the term ‘ Arhatyana’ and: 
‘Sravakayina’ were used for the term * Hīnayāna.” 
Again, we see that the term * Ekayāna' appears in 
the place where Buddha's Ontological doctrines ' are dealt 
with, while on the contrary when there is an indication 
of Buddha's personality or his theory upon human beings 
then the terms * Buddhayána' and * Bodhisattvayāna ' 
were used. Now, let us see which is the earlier one of 
these previous kinds of terms. We find in the Pali- 
Nikayas the term ' Ekayāna” There it only indicates 
the *Astümzika-mürga. Hence it is to be more 
correct, we may say that the term ‘ Ekayàna' has been 
used by Buddha himself and the Sthaviras in the 
lifetime of the Master as well as after His Parinirvāņa. 
From what has been said above we are at once led to the 
conclusion that as soon as the Mahāsanghikas were 
excommunicated by the Sthaviras, the latter attached 
contemptuous epithets to the name of the former and the 
former in their turn could not but borrow the term 
*Ekayüna' from the Niküyas: Thereby they thought, 
that it would be the most suitable term to distinguish 
themselves from the Sthaviras in the point of doctrine 
and at the same time to assert their own superiority. 
Again, they called the Sthaviras by the namie 
‘Dviyana’ to indicate their inferiority. But it appears 
to me that some time after the Mahāsanghikas were 
puzzled to find that the term * Ekayāna * is common to 
both (both in the Sthavira and Mahāsanghika), so that 


* When similar Ontological aspects of doctrines are indicated then some time 
the term ‘Satya’ occur for the term ‘ Mahāyāna.' In such case the term ' Upāya- 
Kauéalya’ has been used in the place of the term ' Hinayfina’ such example we do 
find in the Amritārtha sütra. In Wang Bundle, Vol. I, p. 3a of Chinese Tripitaka, nnd 
Saddharmapuņdarīka sitra, Part T, p. 29, Bibliotheca Buddhica edition, 
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they once more began to search for another suitable term. 
‘This time they invented the term ‘ Buddhayāna" or 
* Bodhisattvayāna.” But even at this stage too when 
they began to think a little deeply over these new terms 
they saw their shortcoming. i 

It was clear that the terms like ‘ Bodhisattvayāna ° 
and ‘ Buddhayana’ only indicate a particular aspect 
of Buddhism, namely—Buddha’s personality. But the 
doctrinal side was totally missed and left out of consi- 
deration. So they again began to search for yet another 
newer and more suitable term which would indicate 
both aspects of Buddhism, and at last they invented the 
terms ‘ Mahayana’ and * Hinayàna.'. 

One very important point regarding the terms 
‘Mahayana’ and ‘ Hinayána' must be here referred to. 
As a matter of fact the implication of these terms varied 
in the two periods, viz.—first in what we have called 
Mahayana sūtra period (ge, from Mahāsanghika 
separation to the time ot Nagarjuna) and second 
Mahayana school period (i. e., the time of Nāgārjuna, 
Maitreyanāth, Asanga, Vasubandhu, ete.). 

As you know the terms were originally coined by the 
Mahāsanghikas and in the sütra period they applied 
them to indicate a fundamental doctrinal difference, viz., 
Buddha’s Ontological and Phenomenological perceptions 
respectively. However, in the time of Nagarjuna and 
later on, that is to say, when the Madhyamika school 
of Nagarjuna and the Yogācāra school of Maitreyanath, 
Asanga and Vasubandhu came to be established (t. e. 
in the school period), the terms * Mahàayüna' and 
‘Hinayana’ began to change their connotation. They 
are henceforth applied not only in a sense of doctrinal 
difference of Buddha’s perception, bat at the same 
time they carry with them the sense of the relation of 
"different schools; the Mahāyānists went further and in 
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the term ‘ Mahayana’ they included only their schools like 
Madhyamika, Yogācāra, ete., while in * Hīnayāna” they 
put in first not only the original doctrine of Buddha 
but at the same time Sarvastivada schools and secondly 
even the Mahasinghika school and as well as their allied 
schools. 

Other important allied terms referred to above, will 
require elucidation for a thorough understanding of the 
doctrinal aspect of Buddhism. ‘Therefore, let us next 
take them up one by one. These terms which should be 
noted here were quite unknown to Southern Buddhism. 


A 


The terms Vyaktayana (or Vyakta-upadesa) 
Guhyayāna (or Guhya-upadesa).' 


These doctrinal terms indicate Buddha’s mode or 
way of preaching. Etymologically, ' Vyakta-upadesa 
means the exoteric doctrines and Guhya-upadesa means 
the esoteric doctrines that is to say, the former indicafes 
the doctrines which Buddha preached publicly among 
all men, and the latter indicates the doctrines which 
Buddha preached in secret only for his advanced disciples. 
Therefore, Nagarjuna said in his Prajūāpāramitā- 
8stra;*— wes pec 

“Phere are two kinds of doctrines in Buddhism ; 
one is the esoteric (Guhya), and another is exoteric 
(Vyakta)" * F. En 


* These are my restoration, because, up to this time, I could not find out 


proper terms in Sanskrit text. In Japanese, the former is called * Ken-kyo' and 
Jatter is called * Mikkyo." | 
* The commentary of Prejhāpāramitūā aūitra. | | 
. 5? Prajiāparsmitā Mstra, fascicn| 4 ond 65. of Wang Bundle, Vol. I, p. 200 and 
Vol 4, p. 255 of Chinese Tripiķaka. T en 





à SC) T S San. 
INTRODUCTORY NOTE 17 


So far as my knowledge goes, these terms were for the 
first time invented and applied by Nigarjuna, the great 
teacher of Mahayana, with reference to the above. 

But we should here bear in mind the fact that the 
meaning of these two terms have varied according as 
they were applied and confined to different schools, 
different countries, and different historical periods of the 
‘ime. For example, the great teacher K’-i, sometimes also 
called K'-Kó-tó-sh, the founder of the Tbien-thai school 
in China (in 597 A. D. he died in his sixty-seventh year) 
has applied these terms for a classification of whole 
Buddhism, in à more radical sense than that of Nagarjuna. 
But since the Mantrayāna school was introduced into 
Japan from China in 805-6 A. D., the terms were applied 
in a very limited sense exclusively to that school and its 
own classification of Buddha’s doctrine. Hence these 
terms became in course of time more and more 
complicated and at the same time, it began to bear a 
more and more limited sense than that of Nagarjuna and 
even of K'-i. 

The Mantrayāna school iu Japan is mainly divided 
into two different schools: the first was established by 
the teacher Kū-kai who is better known by his posthumous 
title Ko-bo-dai-shi, and another school was established 
by the teacher J i-kaku-dai-shi.' Both these teachers ` 
applied the same terms differently. The former applied 
the terms in a narrow sectarian sense, that is to say, 
according to the teacher Ku-kai, the whole of Buddhism, 
either Mahayana or Hīnayāna, either Developed or 
Original Buddhism, as preached by the historical Buddha, 
-belongs to the * Vyakta-upadesa. While according to him 


* Kn-kni bas founded his Mantrayána school on the mountain of Koya. 
Ji-ka-ku wasn great expander of the doctrine of Ten-dai sect in Japan after the 
great teacher Den-gyo. Both have introduced the same Mantrayäna Buddhism 
from China but their opinions differed from each other. 
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also the preaching of Vairachana Buddha' only is the 
‘Guhya-upadega’ and he is not Rupa-káya Buddha but 
Dharma-küya Buddha. It was said that the so-called 
Vairachana-sütra records his preaching. Against this 
Ji-ka-ku has applied the terms rather in a proper sense 
from our point of view and at the same time it seems that 
the sense of the terms * Vyaktayána * and * Guhyayüna has 
a much more correct and complete form than that of the 
former, even the teacher K’-i or even Nagarjuna. 
According to this teacher the so-called Dviyina doctrine 
or Hīnayāna doctrine or Original Buddhism is the 
* Vyakta-upadesa,' because it has been spoken by Buddha 
in publie and that doctrine itself represents the Buddha's 
Phenomenological perception. But Ekayàna doctrine or 
Mahayana or Developed Buddhism belongs to the 
‘Guhya-upadesa,’ because it is the externalization of 


Buddha’s introspectional perception. The explanation of 


Ji-ka-ku is quite identical with the statement of Mahayana 
sutras; for example, in the Saddharmapundarika-sütra as 
well as Amitārth-sūtra we find thus :— 

“amma ua maiga ammam wu ex madami 
amfa” ° 


“None but a Tathagata, Sāriputra, can impart to 


. ‘Tathagata those Dharma which the Tathagata alone 


knows"? 


This says quite plainly that Buddha's introspectional 
perception can only be understood by a man like Tathagata 
but to the common people it will appear as esoteric or 
Guhya. 


| According to the Mantrayēnu school Vairnchaua Buddha is the only idea 
Wuddha. It means the personification of essence of Bodhi and absolute purity, 

* Saddharamapuņdariīka-sūtra, Vol. I, p. 80, of Bibliotheca Buddhica edition. 
And Amitürtha-sütra: In Bundle, Vol. 1, p. 45 of Chinese Tripitaka, 

` RB. B. E., Vol. XXI, p. 32. 
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B 
The Terms Sahajayana and Kathinayāna. 


The terms * Sahajayāna” and * Katķinayana”' have 
been formed from religious point of view or more 
correctly, from the point of religious practice ; that 
is to say, Buddhism as a whole can be broadly divided 
into two types from the point of view of religious 
practice. 

Etymologically, ‘Sahajayana’ means ‘The Easy 
Path’ and ‘ Kathinayāna, ‘‘lhe difficult path.” It is 
not an easy task to ascertain the origin of the terms 
historically: However, situated as we are, it would not 
be wrong to suppose that these terms were formed for the 
first time, by Nāgārjuna who applied them in order to 
divide Buddha’s doctrines from the point of view 
of religious practice. This is the reason, therefore, that 
we meet in his treatise for the first time, these terms as 
well as their explanation. In his Nasabūmi-vibhāsā- 
šāstra we read as follows :— 

«Phere are numerous paths which one must tread to 
reach the Buddhistic emancipation, just in the same way as 
in the ordinary world we find different paths ; the difficult 
ones and the easy ones. Walking along the land-roads is 
difficult, while sailing in water by a boat is much more 
refreshing and easy. It is the same case in the 
Bodhisattva-mārga. The difficult path is that which 
entails n long rigorous period of religious practice to 
reach the region of perfect peace from which there is no 


* The terms 'Sahajayána' or ‘Sabhaja-marga’ is met with in Buddhist Sanskrit 
Manuscript, but the term ` Kathinayüna ' or * Kathina-marga’ does not nt present 
occur in the existing manuscripts. Therefore, I could not but restore it from 
Japanese  sonrces. 'Sahaja-mürgo' is called in Japanese ^ I-zya-do' and 
' Kathinn-mūrga ' is called * Nan-gyo-do,’ 
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return. The easy path is that which at once leads 
easily to the destination by means of faith.” ' 

Just after the above, Nagarjuna has enumerated 
many names of the Past, Present, and Future Buddhas 
especially the name of Amitābha Buddha. At the same 
time he stated like this: 

«If one is willing to obtain perfect peace he should 
worship Buddhas with a heart full of faith and should 
recite their name." Again, in his Prajūapāramitā-šāstra 
he has said :— 

* If one hears even the name of the Buddha of the 


holy land (Amitābha Buddha), he would obtain salvation."* 


From the above statements we understand very easily 
that Nagarjuna for the first time formed the terms 
*‘Sahajayana’ and *'Kathinayana' from the point of 
view of relizious practice. 

All paths (mārgās) either Hinayàna or Mahāyāna are 
included under * Kathina-mürga' and reciting Buddha's 
names only comes under ‘ Sahaja-mārga.” From the above, 
we come to know at the same time that Nagarjuna 
encouraged the common people to follow the ‘ Sahaja- 
mārga.' We must bear in mind that the idea of reciting 
the name of Buddha from historical point of view 
undoubtedly dates as early as original Buddhism. 

Now a question may arise, why Nāgārjuna has formed 
two new terms to indicate the two kinds of path in 
Buddhism from the point of view of religious practice 
and why he sought to encourage the common people to 
follow the 'Sahaja-mārga” rather than the * Kathina- 
mārga ? * Before we attempt this question, it is very 


* Da-éabümi-Vibb&gha-éRatra, fascicul. 9, £e, 8n Bundle, Vol 8, p. 19b. of 
Chineso Tripitaka. 


* Prajūdpāramitā-šāstra, fascicul. 93, Wang Bundle, Vol. 6, p. 70b of Chinese 
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important for our investigation to set clearly before you 
the exact religious and philosophical atmosphere of 
India at that time or rather shortly béfore Nagarjuna. 

In the time of Nagarjuna shortly before him, both 
the Brahmanical and non-Brahmanical philosophy * as well 
as religion were much developed and came to hold such an 
influential position that they were strong enough to push 
away Buddhism from Central India where it was in the 
zenith of its power in the time of King Asoka. 

We know from the political history of India that in 
the course of fifty years after the death of ASoka his 
descendants lost their power. The central power passed 
away into the hand of his Ministers. One of them 
Pushpamitra when holding a general review of the 
imperial army at Pataliputra in the presence of the last 
Maurya King, Vrihadratha, treacherously, it is said, killed 
him and the Sunga dynasty under Pushpamitra came into 
power about 185 B. C. Kings of this dynasty were 
patrons of Brahmanism and specially Pushpamitra had 
great faith in the Vedic religion ; he sanctified animal 
sacrifices which were essential to Vedic Brahman- 
ism, contradictory to the most cherished feature of 
Buddhism. From Tibetan * as well as Chinese records ? 
we come to know that Pushpamitra has been regarded 
as one of the greatest persecutors of Buddhism. He is 
said to have burnt Buddhist monasteries and slain many 


` Of the so-called six systems of Hindu philosophy, to my mind, the Purva 
Mīmārhsā and Uttara Mimērhsā (or Vedanta) alone belonged to the pure Vedic or 
Brahmanical system, so to speak, While the Sārūkhya and Vaitegika were originally 
un.Vedic, afterwards absorbed and adopted by the Brahmanical or Vedic 
systom, l take the Yoga and Nyüya system as common to both. Vaignuaviem, 
Saiviam and Saktism, from this point of view, stood outside the pale of the pure 
Brahmanical system influenced, udopted and re-shaped according to its own light. 

* Tāranath : Schiefner's Translation, p. A1. 


* 95th fasciculi of Samyukt&gama-sctra ; Shen Bundle, Vol 3, p. 485 of Chinese 
Tripiķaka. 
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monks from Magadha to Jālandhara in the Punjab, 
though we have an epigraph on the gate-way of the 
Buddhist stupa at -Bharhut which records its erection, 
“ during the supremacy of the Sungas.’’' From the latter 
it may be gathered that the successors of Pushpamitra 
were more tolerant and liberal than him. 

Next to Šunga, the Kānva dynasty came to power. 
They, too, were of the Brahmanical faith and continued 
for 45 years, from King Vasudeva (73 B. C.) to the last 
King Susarman (28 B. C.)* "Therefore, during the period 
extending from 185 B. C. to 28 B. C., Vedic Brāhmanism 
underwent a great revival in Central India. Not only 
that, it took great care to Brahmanise and re-shape 
many non-Bramanical systems of philosophy and religion. 
That precisely is why it became such a great movement. 

This was undoubtedly a re-action of the powerful 
propaganda of Buddhism under the great royal support 
of King Ašoka. | 

Now let us first of all see what was the condition 
of Hindu philosophy at that time. The so-called six 
systems of Hindu philosophy except the Nyāya system had 
formed their schools, in my opinion, during the period 
from the 3rd century B. C. to the lst century B. C." 
and the Nyāya system, according to Dr. H. Ui and 
myself, formed its school sometime in the 2nd century 
A 1. 

Among these schools, the Mimürnsà and the Vedanta 
systems are only purely Vedie or Brahmanic while the 
other systems, in my opinion, are not of a Vedic origin but 


* A Guide to Sānchi, Sir John Marshall, p. 10, *Sufiganam rajo.' 

* Dynasties of the Kali Age of Pargiter, p. 71. 

* This and allied points 1 will fally discuss when dealing with the Indian 
philosophy in fnture. 

* Dr. A. Ui's translation of Nyāyapravešatārka-Gāstra from Chineae to Japaneses, 
p. 46. 
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originally belonged, nevertheless, to Aryan thought outside 4 


the Vedie circle. However, afterwards, these latter were 
Brahmanized and regarded as pure Brahmanical thought. 


From Brāhmanical source as well as from Buddhist works 


we come to know that the six systems of Hindu philosophy 
were in a much flourishing condition at the time of the 
later Andbra and Gupta Kings. That is exactly the 
time of Nagarjuna, Aryadeva of Mādhyamika school, 
Maitreyanātha, Asanga and  Vasubandhu of Yogācāra 
school. If we now look at Nāgārjuna's Dasabhtmi- 
vibhāsā-šāstra we find the names of Sāmkhya and Yoga 
mentioned,' and in his Ekasloka-sastra we meet the names 
of Kapila and Ulūka,* and in his Prajūāpāramitā-sāstra 
reference is made to the doctrines of the Samkhya 
system.* And in his Dvadasanikaya-saistra also we come 
across the term * Satkārya * which indicates the doctrine 
of the Sāmkhya.* 

Again, in the Satyasiddhi-sastra of Harivarman 
who flourished about 260 or 280 A. D. and was a later 
contemporary of Nagarjuna, mention has been made of 
the Vaisesika, the Sārnkhya and the Nyàya systems.” 

In the Upāyakaušalyahridaya-šāstra which deals 
much with the Buddhist Nyāya system, the names of 
the VaiSesika, the Süamkhya, the Yoga as well as some 
other heritical schools are also found.* (Su Bundle, Vol. 
I, pp. 8a-135 of Chinese Tripitaka). 


Su Bundle. Vol. 8, p. lla of Chinese Tripitaka. 
Su Bundle, Vol. 1, p. Ga of Chinese Tripitaknu. 
Wang Bundle, Vol. 4, p. 48a of Chinese "l'ripitaka. 
Sai Bundle, Vol. IO, p. 675 of Chinese 'Tripitakn. 
Chang Bundle, Vol. 2, p. 1175 and p, 21e of Chinese Tripitaka. 

This book which survives only in n Chinese translation is à very important 
Buddhist Sastra regarding the development of Buddhist Nywáva. In Chinese 
catalogues (see Nunjiv's Catalogue, No. 1257) this book is put under the authorship 
of Nügürjunn, but other catalogues like the Chinese Tripitaka of Ko-Kio-Sho-.In edition 
in Japan do not name any author at all. My friend Dr. H. Ui in his introduction 
to m Japanese translation of m Chinese book called 


* Nyāyuprāvešatarka-šāstra, 
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| Besides these, in the süstra by Aryadeva on *'the 
| refutation of four heretical and Hīnayāna schools 
mentioned in the Lankāvatāra-sūtra " mention has been 
made of the names and doctrines of the Sümkhya and 
the Vaišesika.' In his another work called “the 
explanation of Nirvana by heretical and Hīnayāna schools 
mentioned in the Lankavatara-sttra "* we also get the 
names of the Samkhya and the Vaisesika among 20 
other heretical schools,* and these are all refuted. Again, 
if we turn to the works of the Yogācāra school, we will 
meet with refutations of the doctrines of the Samkhya, 
the Vaisesika and the Mimarnsi with other 13 heretical 
schools in the Yogācāryabhūmi-šāstra * by Maitreya- 
nātha* The Prakaranpüryavüca-Ssastra ° of Asanga also 
refuted the doctrines of Sārnkhya and Vaisesika, etc., and 
with it a refutation of 16 other heretical schools also has 
been made. In the life of Vasubandhu written by Para- 
martha, we come to know that Vasubandhu wrote a book 
S entitled * Paramārthasaptatī * in opposition to the New 
Samkhya šastra of Vindha-vāsa (or Isvara-krisna)’ a 
disciple of Varsaganya. We also know at the same 
time that King Vikramaditya was much satisfied with 
Vasubandhu on this occasion and gave him three lacs of 


(pp. 44-6) has satisfactorily shown from internal evidence that the author of the 
Upayakaufalyabridaya-#4stra was some HinaySnist ; the nn-named author must be, 
as he says, à later contemporary or a nearer predecessor of Nágárjuna. 

! Su Bundle, Vol. 5, p. 56a, of Chinese Tripitaka. 

* Su Bundle, Vol, 5, p. 585, of Chineso Tripitaka. 

* | have not yet identified those 20 heretical schools; therefore, 1 cannot 
mention those names here; however, I will discuss this point on the subject 
" Heretical schools in India mentioned in the Buddhist books '' in future. 

* Maitreyanātha, younger contemporary of Nügürjunn, is the founder of Yog&cara 
school and his date is about 270-350 A, D. 

* Lai Bundle, Vol. I, p. 24a of Chinese Trīpitaku. 

* Lai Bundle, Vol. 7, p. 85b, (see Nanjio's catalogue no. 1177). 

* Dr. H. Ui's article on the Sámkbyn-system in the Journal of Philosophy, 
published by the department of literature of Imperial University of Tokyo No. 379. 
University, p. 1041 (1920). i l 
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gold ; moreover, the king also sent his queen with the 
erown prince Baladitya to study Buddhism under the 
celebrated Wasubaudhu.' Again in Buddhagotra-šāstra 
of Vasubandhu, we meet with refutations of the Samkhya, 
and the Vaisesika doctrines." 

Thus the systems of Sārnkhya, Vaisesika, Yoga, and 
Nyāya as well as the treatises of Mimarnsa, and of many 
other heretical schools were undoubtedly in a flourishing 
condition in those times. Therefore it was, that 
Nagarjuna and his disciple Āryadeva were busily 
engaged in refuting the Vedic Brāhmanie ideas and 
un-Vedie Aryan doctrines (Brahmanised). Next let us 
see what was then the condition of different religious 
faiths at the time of Nagarjuna. From numismatic and 
epigraphic evidence as well as from various Hindu 
literatures, we come to know that the popular Hindu 
religions which are known under the names of Vaisnavism, 
Saivism and Saktism were in a very flourishing condition 
in the time of Nagarjuna. 

To my opinion, these are, also, not of Vedic origin, but 
originally belonged to the religious ideas of Outlandic 
Indo-Aryans about which we are going to discuss below. 
However, I think that the great Buddhist propaganda 
under king Asoka led the Vedic priests to Brahmanise 
the religious ideas of Outlandic Indo-Aryans in order to 
start a counter-movement against it. Now let us see 
how these religions came into being. 

(a) Vaisnavism.—This is sometimes, known under 
the name of Bhagavata religion, or Satvata religion or 
Ekantika Dharma and sometimes as Paūcharātra religion, 
"This religion has a variety of names but it is essentially 
a religion of Bhakti or Love and Faith. It was originally 


^ See my Shifting of Centres of Buddhism in India, Journal of Letters Calcutta 
Univ., Vol. 1. - 
* Su Bundle, Vol, 2, pp. 756-7906 of Chinese Tripitaka. 
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the worship of Vasudeva or Vasudeva-Krsna of the 
Satvata race. Sir R. G. Bhandarkar said of this faith 
in his Vaisnavism and Saivism :— 

* The Ksatriyas engaged themselves in active specula- 
tions on religious matters about the time of the 
Upanisads and are mentioned even as the original 
possessors of the new knowledge. Siddhartha and 
Mahavira founded in this period of intellectual 
fermentation new systems of religion in the east or 
the Magadha country which discarded or passed over in 
silence the doctrine of the existence even of God and 
laid down self-abnegation and a course of strict moral 
conduct as the way to salvation. They belonged to the 
Sakya and Jnatrka race of Ksatriyas, and Buddhism and 
Jainism might be considered to be the religions of those 
tribes. The West, however, was not so radical in its 
speculations, and the race of Satvatas developed a system 
of religion which took up the ideas of a supreme God and 
devotion to him as the mode of salvation." ' . 

This worship of Vàsudeva-Krsna seems clearly to be 
alluded to by Megasthenes, who was the Macedonian 
ambassador at the court of Chandragupta, the Maurya. 
Chandragupta reigned in the last quarter of the fourth 
century B. C. And if the Vāsudeva-Krsņa worship 
prevailed in the time of the first Maurya, it must have 
originated long before the establishment of Maurya 
dynasty... At the same time the Panini sutras (IV. 3. 95 
and IV. 3. 98) mention the name of Vasudeva as 
‘worshipful’ and from these we learn that this Bhakti 
religion must have arisen before this time,* and the date 


|! Sir R. G, Bhandarkar's Vaignavism Saivism, ete., p. 9. 

* Ibid, p. 9. 

` Ibid, p. 3, aud Dr., llemchandra Haychaudhuri's Early History of the 
Vaisņava Sect, p. 14, and p. 18. 





INTRODUCTORY. NOTE 27 


of Panini, according to the Katha-sarit-sagara, is between 
425 and 325 B. C. i 

As you know, the founder of this religion is a scion of 
the Vrsni or Sātvata branch of the Yadava clan which 
was originally settled in Saurastra or the Kāthiāwad 
Peninsula and then spread to Mathura.’ According to 
Baudhāyana's Dharmasütra (I. I. 32-33) :— 

“The inhabitants of Anartta, of Anga, of Magadha, 
of Saurāstra, of the Deccan, of Upavrit, of Sind, and the 
Sauviras are of mixed origin. He who has visited the 
(countries of the) Arattas, Kāraskaras, Pundras, Sauviras, 
Vangas, Kalingas, (or) Pranunas shall offer a Punastoma 
or Sarvaprsthi.” 

Another law-giver, Devala (as quoted by Vijūānešvara 
or Yājūavalkya III, 292), says : — 

“He who has visited the (countries of the) Sindhus, 
Sauviras, Saurastras, inhabitants of the frontier regions, 
of the Angas, Vangas, Kalingas, and Andhras, should go 
through the ceremony of initiation anew.” ^ i 

Therefore, the country of Saurāstra belonged to the 
Outlandic Indo-Aryan as has been pointed out by Mr. 
Ramāprasād Chanda clearly in his learned work. So 
from ethnological point of view, the religion of Bhakti, 
the worship of Vasudeva originally belonged to the 
culture not of the Vedic Aryan but of the Outlandie Indo- 
Aryans. Such un-Vedīc, non-Brahmanical Vasudeva, 
however, later on, was identified with Nārāyaņa- Visņu 
a Vedic God. This identification we find for the first time 
in the Taittiriya Aranyaka® (X. I. 6). And according to 
Dr. Keith, the said Āranyaka probably dates from the 


J.B. O. R.S., Vol. VI, Part I, 1920, p. 29 by M. M. H. P. Šāstri. 

The Indo-Aryan Races by Mr. Ram@prasid Chanda, B.A., p. 101. 

| have quoted from Jbid, p. 40. 

Ibid, pp. 40-41. 

Dr. Hemchandra Raychaudburi's Early History of the Vaisnavn, Sect, p. 63 
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third century B. C.' So we see the appearance of 
Vasudeva as a name of Nārāyaņa-Visņu in a Brahmanical 
work of the third century B. C. is very significant. 
Hence the un-Vedie and non-Brāhmanic Bhakti religion 
was Brāhmanized later on. As has beer said before, this 
was due to the strong active propaganda of Buddhism 
under king Asoka which led the Vedic Aryans to 
Brāhmanize such un-Vedie religious ideas.* This is the 
real meaning of this Vedic religious revival. 

From the Ghasundi and Besnagar inscriptions dated 
second century B. C. we come to learn that at this time 
the Bhāgavata religion had overstepped the boundaries 
of the Mathura region and spread to the Indian border- 
land and that its fame had reached the ears of non-Indian 
peoples some of whom became converts to the faith." 
Not only that,—one of the kings of the Kushāna dynasty 
was actually called Vasudeva I, who succeeded Huvishka. 
According to my opinion Vāsudeva's date is about 10 
A.D. His name, as Mr. V. A. Smith said” is thoroughly 
Indian, a synonym for Visnu, and itis a proof of the 
rapidity with which the foreign invaders had succumbed 
to the influence of their environment, though the kings of 
Kushāna dynasty were anti-Bhagavata at first. lt seems 
then that this faith spread all over Northern India at 
the time. At the time of Nagarjuna and Aryadeva this 
religion was one of those many schools which they 
strongly condemned and rejected. Therefore, we find 
the Vaisnavism mentioned in Aryadeva's work" under 

` J, R. A. B., 1915, p. 840. 

* I am very glad to find that Dr. Hemchandra Raychaudhari also holds the 
same opinion regarding this point in his learned work referred to above. 

* Sir R. G. Bhandarkar's Vaisnavism, Saiviem, etc., pp. 3-4. 


* Dr. Hemchandra Raychaudhuri’s Early History of Vaignava Sect, p. 57. 

* Early Histery of Indin, 3rd edition, p. 272. 

* “Sūtra by Āryndeva on the explanation of the Nirvāņa by Heretical and 
Hinayüna schools mentioned in the LafkAvatüra-sütra" (see Nanjio's Catalogue 
No. 1960) in the Su Bundle, Vol. 5, pp. 585-595 of Chinese Tripitaka, 
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the name of the ‘doctrine of Mathara” which is the 
tweflth of the twenty heretical schools. 

It will be very interesting to state here that the 
above-mentioned Mathara was one of the ministers of 
king Kaniska II (about 140 A. D.), and at the same 
time from other source we know that he was one of the 
great Satnkhya philosophers. From the reference in 
Aryadeva’s book we can very well conclude that his 
doctrines on the Sàmkhya had Vaisnavistic tendencies and 
tinges. In the Gupta period this Vaisnava religion was 
flourishing in the Panjab, Rajputana, Central India and 
Magadha. 

The Gupta sovereigns of Magadha describe themselves 
as ‘ Paramabhāgavata '' and were unquestionably great 
champions of the religion of Vasudeva, though some of 


4 
* 
- 


a 


them were Buddhist in faith. Thus we see at the time 


of Nagarjuna, Aryadeva, Maitreyanātha, Asanga and 
Vasubandhu, this popular Brahmanized religion called 
Vaisnavism was in a very flourishing condition almost 
throughout the whole of Northern India. 

(b) Saivism.—This is one of the principal popular 
religions of the Hindus, and this faith was in a very 
flourishing condition at the time of Nagarjuna. Let us, 
now, first see whether this religion originally belonged 
to Brahmanic or non-Brühmanie fold, so that we may 
understand how this religioas movement came into being 
and became so powerful. In my opinion, this religion 
originally belonged to the un-Vedie or Outlandie Indo- 
Aryan faith. "There are so many deities in the Rz-Veda: 
Agni, Vayu, Varuna, Indra, Sürya, Savita, Rudra and 
the Maruts (often called Rudras) and others but Siva is 
nowhere mentioned. Of course, a word * Siva' occurs 


` The Early History of Vnigņavn Sect, by Dr. Hemehandra Raychaudhury, p. 101, 


3 Macdonell’s Vedio Mythology, p. 75. 
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* in the Rg-Veda (10. 92), but it was only as an auspicious 


name of Rudra and not of any independent deity. 
According to the prevailing notion Vedic Rudra is 
identified with Siva. 

But if we compare the physical features of Rudra in 


the Rg-Veda with those of Siva which were described in the 
later Hindu Mythology, we will come to know that they 


are totally different deities. In the Rg-Veda, Rudra is 
thus described: * He has a hand, arms, and firm 
limbs. He has beautiful lips and wears braided hair. 
His colour is brown. His shape is dazzling, and he is 
multiform. He shines like the brilliant sun, like gold. 
He is arrayed with golden ornaments and wears a 
glorious multiform necklace. He sits on a car-seat." ' 
On the other hand, Siva is described in the Bhāgavata 
Purana, which follows the Epic tradition, as ** an impure 


and proud demolisher of rites, as roaming about in 


cemeteries attended by hosts of ghosts and spirits, as 
like a madman, naked, with dishevelled hair, as laughing 
and weeping, as smeared with ashes from funeral pyres, 
as wearing a garland of dead men’s skulls, pretending to 
be Siva ‘auspicious’ but being in reality Ašiva 
‘inauspicious ' as insane and lord of bhütas."* Regarding 
this point M. M. H. P. Sastri said in his Annual Address 
in the Asiatic Society of Bengal: * Is Rudra really our 
Siva? The two may be identical in some of the aspects, 
but in the majority of aspects they differ. The Rudra 
worship in the Simaveda Sandhya describes him as :— 


a wai ui aw qed I 
safe fawure famed aaa: dU 
* He is the reality. He is the truth. He is Supreme 
Brahman. He is Purusa. He is black and brown. He 


` Macdonell’s Vedic Mythology, p. 74. 
* E.R. E, Vol. 11, p. 91. 
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belongs to the Upper region. He has abnormal eyes 
and pervades the Universe." But the later conception, 


wiaitaa ued cxafnírfeni rmuemTIadus. 
TAA ATS uxxerzaxpifewd eue | 


quere aammagaaai nagam fi aari K i 


fararai fanaa fafgavuvi uam fov | 


“Siva is like a silver-mountain, moon-crested, with 
limbs brilliant with the radiance of a variety of precious 
stones, with four hands holding axe, mrga, boon-pose, 
no-fear pose, with x smiling benevolent look, seated on a 
lotus throne, propitiated with hymns by deities on all 
sides, with five heads and” three eyes, clothed in a 
tiger-skin, and the beginning and the seed of the 
Universe." The conceptions materially differ. ' 

Thus the physical features as well as the conception 
of Rudra and Siva differ from each other. Who is then 
Siva? Who possessed forty-eight different names and 
eight different Muürtis? In the Yajur-Veda (T. 5. EY: 
5, 1: VS. chapter 16) Rudra has been given different 
epithets from that of the Rg-Veda. He is called 
Giriša, Giritra, Pasupati, Kapardin, Ugra, Bhima, 
Bhisaja, Sarva,  Bhava, Sambhu, Samkara, Siva, 
Sitikantha, * Nilagriva, etc. And in another place in 
the same book Rudras are called Ganas, Ganapatis, 
and Nisādas.” * Here we find different names of Šiva 
in accordance with his representation. 

Out of forty-eight names of Šiva some occur here. 
And at the same time we also find here five or six of his 


t J. A. S. B., Vol. XVII, 1921. No. 2, pp. xx-xxi. 


* Bengali Visvakoga, Vol. X X, p. 822, and Sir R. G. Bhandarkar’s Vaignavism, 


Šaivism, ēto., p. 103. 
^ Ibid, p. 104. 











— « 
i sv OF 

ái SEE o, 
f, je 
» . - L 
Wy) 
V ) j 2 

— ate 

4 wau 
a CENTRAL LIBRARY 
* = 


32 ORIGIN OF MAHAYANA BUDDHISM 


Mūrtis out of eight. Therefore, Dr. Macdonell said in 
his Sanskrit Literature :— 

“The Rudra of the Rg-Veda has begun to appear on 
the scene as Siva, being several times mentioned by that 
name as well as other epithets later peculiar to Siva, such 
as Sankara and Mahādeva.” ° 

However, our question ** Who is Siva?" is still 
remaining obscure. Of the above-mentioned names 
‘s Girisa and Giritra’ lying on a mountain, * Pasupati’ 
lord of cattle, ‘Gamnas’ tribes, ‘Ganapatis’ leaders 
of tribes, workmen, potters, cart-makers, carpenters, 
and * Nisādas * the forest tribes, seem to suggest that at 
the time of the Yajur-Veda certain peculiar gods of 
forest-tribes came to be connected with Rudra. In this 
connection R. G. Bhandarkar says :— 

“Thus these followers of handicraft and also the 
forest-tribe of Nisādas are brought into close connection 
with Rudra. Probably they were his worshippers, or 
their own peculiar gods were identified’ with the Aryan- 
Rudra.” * 
^  fPherefore, it is reasonable to think that the god Siva 
was originally a name of a particular deity of forest-tribes 
as mentioned above with many peculiar epithets and the 
said five Mūrtis. I think this is the reason why he has 
been knownas the lord of Parvati whom we know under 
the name of Kāli or Darga. She too originally belonged 
to savage tribes which we are going to discuss under the 
next section. In the intervening period between the 
time of the Yajur-Veda and the Atharva- Veda, the eight 
Mūrtis of Siva came into being in a complete form. But 
still itis a véry curious fact, that in the Vratya book of the 
Atharva-Veda (XV. 5, 1-7), we find eight Martis of Siva 


* Eight Mūrtis are Bhava, Sarva, Paéapati, Rudra, Ugra Mahādeva, I[44na, Bhima. 
* P. 181, and Vedic Mythology, p. 4, and Hopkin'a Religions of India, p. 178. 
^ Vaigņavism, Šaivism, ete.. p. 104. | 
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except ‘Bhima.’ Sir R. G. Bhandarkar wrote on this 
point ia the following way without any special note :— 
“The gods made Bhava the archer, the protector of the 
Vratyas, or outcasts, in the intermediate space of the 
eastern region, Sarva of the southern region, Pašupati of 
the western region, Ugra of the northern region, Rudra 
of the lower region, Mahadeva of the upper region, and 
Tsana of all the intermediate regions”” * But MM. H.P. 
Sastri expressed his opinion on this point recently in his 
Annual address in the Asiatie Society of Bengal :— 

“The general notion was that it was meant to bea 
glorification of the Vrātyas. But it is not known 
whether they were still then in nomad life or settled. 
But reading the chapter over and over again I found 
that the Vratyas induced the creator to look within 
himself, and he saw Suvarna, brilliance. That brilliance 
increased and grew up, and it became Isana, it became 
Mahadeva, it became Ekavratya or the totality of the 
Vrātya community, in other words, the spirit of the 
Vratya community, the god of the Vratya community...... 
So the chapter is not exactly the glorification of the 
Vratyas, but of their spirit, of their god whom they had 
lost, as stated in the Brāhmaņa of the Sāma-Veda. The 
Maruts instructed them in the Samans, the recital of 
which re-united them with their god and purified them 
for entrance into the Vedic community. This ide 
struck me and I read the chapter again and again with 
increasing interest, eagerness and enthusiasm. And 
wonder of wonders! I found my Siva there. He is 
Tsana, he is Mahadeva.” ° 
And again he said :— 

* But the most striking and convincing clue to the 
identification is given in the fifth paragraph of the same 


^ Vaisnavism, Saivism and etc., p. 105. 
s y. A. 8. B, Vol, XVII, 1921, p. xxii. 
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chapter. The eastern quarter from the Antaradesa gave 
him Bbava as his servitor, the southern quarter from 
the same  Antaradesa gave him Sarva, the western 
quarter gave him Pasupati, the northern quarter gave 
him Ugra, the Dhruva gave him Rudra, upper regions 
gave him Mahadeva and the whole of the Antaradesa 
gave him Isana. Here we get the seven of the eight 
Mūrtis of Siva." ' 

And he said in conclusion that Siva was the god of 
nomad Vratya or spirit of Vrātya. This new investigation 
of his itself gives some light on the subject. But his 
explanations as well as his view, seem to me to be 
partially right. Practically the seven Mūrtis of Siva in 
the Vrātya book of Atharva-Veda as has been said by 
MM. H. P. Sastri open a new debate before us. But 
already before the Atharva-Veda we find in the 
Vajasaneya Samhita itself five of the seven Murtis of 
Siva as I have stated before. But we should admit that 
there is a close connection between Siva and the spirit of 
Vrütyas. In my opinion, originally Siva was the name 
of a peculiar god of the Nisadas or forest-tribes. But 
afterwards, he was brought into close connection with 
Rudra of the Aryans and identified with the latter by 
the Vedie Aryans in the time of the Yajur-Veda. This is 
the reason why we find many names of Siva as a 
characteristic of forest godin the Vajasaneya Samhita, and 
why again Rudra of the Rg-Veda began to appear on 
the scene as Siva in the Vajasaneya Samhita, And 
simultaneously with this, in the end of the Yajur-Veda as 
a whole and in the time of the Atharva-Veda, the Vratyas 
or the Outlandic Indo-Aryans, took the Mūrtis of Siva 
and engrafted them on their own zod, in order to 
heighten his glory. Here a question may arise why 


` J, A. 8. B., Vol. XVII, 1921, p; xxiii, 
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Vratyas manifested their god under the name or Mūrtis 
of the forest god of Nisada without taking any from the 
Vedic Aryan Pantheon? ‘The reason of it probably is 
that the Vratyas being Aryans outside Vedic Circle 
always fought against the Vedic Aryans. Therefore, 
their sympathy naturally tended towards other tribes 
besides the Vedic Aryans. We know that it is always 
an admitted human trait to adopt and import ideas from 
the quarter of our sympathisers. Fortunately for them 
they found the auspicious name Siva and his Murtis among 
the Nisādas engrafted on their own god and glory of 
their spirit. 

Thus the god Siva originally belonging to the forest 
tribes or Nisadas was then connected with the spirit of 
the Vrātyas, the outlandic Indo-Aryans. Therefore, the 
so-called Saivism was a combination, a dual element of 
worship. And this religious movement was afterwards 
Brahmanised by the Vedic Aryan priests in order to 
encounter the rather strong Buddhist movement at the 
time of King Asoka. This ultimately Brahmanized god 
Siva was widely worshipped in India at the beginning 
of the Christian era. Vasudeva I (about 10 A. D.) and 
Wema-kadphises (about 75 A. D.), both powerful princes 
of the Kusāna dynasty, who ruled over a large part of 
Northern and North-Western India, styled themselves 
on the reverse of their coins as devotees of Mahesvara, 
or Siva. The author of Amarakosa gives forty-eight 
names of Siva, showing thereby how widely the worship 
of the god prevailed in India in the early centuries of 
the Christian era. ‘This Saivism is also referred to in 
Aryadeva’s work. ‘There we get Saivism under the 
name of Īsāna -and Mahesvara as the 5th and the 15th 
among the twenty heretical sets of doctrines. This 
clearly shows that the Saivism was a powerful religious 
movement at the time of Nagarjuna and Aryadeva. 
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‘Therefore, obviously it was one of the butts of attack 
for the Buddhist at that time. 

(c) Saktism.—Like Visnu and Siva, the worship of 
Sakti or the active female principle as manifested in 
the form of the consort of Siva is occupying a very 
prominent position among the Hindus as one of the 
popular religions. 

Sakti or Devi is known by different names: 
Ambika, Durga, Uma, Katyayani, Bhadrakālī, etc. 
Among these, Ambika, Durga, Uma are very famous 
epithets of the Devi. But the name Durga is the most 
predominant one. 

In the Mahabharata (Bhismaparva, chap. 23), there 
is a hymn addressed to Durga by Arjuna under the advice 
of Krsna in which she is prayed for granting victory in 
the forthcoming battle. ‘this hymn itself shows that 
at the time when it was composed and inserted in the 
poem, Durga had already acquired such importance that 
she was adored by men as a powerful goddess, able to 
fulfil their desires. Of the names by which she is 
addressed we get the following: Kumari (maiden), Kali 
(black or female time as destroyer), Kapali (wearer of 
skulls), Mahakali (the great destroyer), Candi (angry), 
Kātyāyanī (of the Katya family), Karala (frightful), 
Vijaya (victory), Kausiki (of the Kusika family), Uma, 
Kāntāravāsinī (dwelling in the forest).' These names are, 
methinks, nothing but personifications of different 
attributes of Devi or Durga. Let us examine the history 
of some of these names like Durga, Uma, and Ambika. 

Uma.—In the Kena Upanishada (III. 25) Uma is 
said to be the daughter of Himavat. Prof. Jacobi writes 
about Uma, thus :—“ Apparently she was originally an 
independent goddess, or at least a kind of divine being, 


' Bir R. G, Bhandarkar’s Vaispnvisum, Šaivism ote., pp. 142.143. 
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perhaps a female mountain ghost haunting the Himalaya ^" 
and was later identified with Rudra’s (Siva) wife."' Mr. 
Ramāprasāda Chanda writes thus :—* the epithet 
*Haimavati? or daughter of ‘Himavat’ indicates that 
the goddess Uma was originally worshipped by the 
dwellers in the Himalaya region." * 

Durga.—Though she is mentioned in the Taittiriya 
Aranyaka (XI) as the daughter of the sun or fire, 
however, in the Mahābhārata (Harivamsa, V. 3274) she 
has been mentioned as a Vindhya-Vasini. Prof. Jacobi 
writes: * A similar mountain-goddess had her home in 
the Vindhyas. She was of a cruel character, as might be 
expected from a goddess of the savage tribes living in 
those hills. Her name is Vindhya-Vāsinī, and she too 
is identified with Siva’s wife."* Ina hymn to the 
goddess given in the Harivamsa (59, 3234) it is said of 
her, * You are worshipped by the Savaras, barbarous 
(savages), and Pulindas." ‘This clearly shows that Durgà 
was originally worshipped by those savage tribes of the 
Vindhya region.* 

Ambika.—In the post-Vedic period, that is to say in 
the Taittirtya Aranyaka (X. 18), Ambika is mentioned as 
Siva's wife, but in the Vajasaneya Saņhitā (3,5), she is 
said to be mentioned as Rudra’s sister? From what has 
been said, at any rate, it can scarcely be doubted that 
those mountain goddesses or savage goddesses from 
different parts of West, North and East India, and those 
which were worshipped by different classes of un-Vedic 
people from the time of Taittiriya Aranyaka (which 


' E. R. E, Vol. 2, p. 813a. 

? Indo-Aryan Races, p. 123. 

s E, R. E, Vol. 2, p. 813a. 

| Sir R. G. Bhandarkar's Vaigņaviem, Saivism, ete., p. 143. 
* Vedic Mytholugy of Macdonell, p. 74. 
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probably dated from the third century B. C. according to 
Keith) ' and onward, in course of time, were combined and 
unified with the Vedic female goddess Ambika, the sister 
of Rudra and these two together became the wives of 
Siva, when Siva, the god of the Nisāda or the spirit of 
the Vrātyas, was identified with Vedic Rudra in the time 
of Yajur-Veda and Atharva-Veda (in the 15th chapter). 
Here * question naturally suggests itself how such 
goddesses worshipped by different classes of people were 
identified with Ambikà and all together crystallized into 
the Devi or Sakti of Siva? In answer to this question, 
‘I may quote Mr. Ramāprasāda Chanda's explanation :— 
“The Sakti conception of the Devi or Adya Sakti 
‘The primordial energy * and J agadamba, ‘The mother 
of the Universe’ also very probably arose in a 
society where matriarchate or mother-kin was prevalent. 
The most important question in connection with 
Saktism is, among what division of the Indian people 
did it originate? A Sanskrit stanza in anustup metre 
recited by the Sakta panditas of Bengal affords the 
traditional answer to this question. In this stanza we 
are told:—‘ The cult (Vidya) was revealed in Gauda 
(Bengal), popularised (prabalikrta, lit. ‘strengthened `) 
by the Maithilas, it here and there prevails in Maharastra, 
and has disappeared in Gujrāt” * Bengal is still the 
stronghold of Saktism, and there are Saktas in Mithila 
(North Bihar), the Maratha country and Gujrat. Here, 
with the questionable exception of Mithila, all other 
countries belong to the outer Indo-Aryan belt. Did 
Saktism then originate among the Indo-Aryans of the. 
outer countries? If evidences were forthcoming to prove 


' J.R. A. 8., 1915, p. 540. 
* “Gite warfaen fac āfut: wait 
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that mother-kin at one time prevailed among them, the 
traditional view regarding the origin of Saktism, could 
be accepted as a working hypothesis....... From these 
(Mahābhārata and Dasarathajātaka as well as 
Mahāvamšs) evidences we may infer that mother-kin was 
at one time universal among the Indo-Aryans of outer 
belt and led to the growth of Saktism among them.” ' 

Aryadeva mentioned a Sakti doctrine as the 9th 
among the twenty heretical sets of doctrines in his work 
which I have mentioned already. At present, I am not 
in a position to identify this with the so-called Sakti of 
Durga or Devi worship. However, it is beyond doubt 
that Saktism was prevailing ac the time of Nagarjuna 
and Aryadeva and that also became one of the objects of 
attack by the Buddhists at the time. 

The main Purünas which cover generally the time 
from Apastamba-Dharma-sastra (which is not later than 
the third century B. C.)* to the Gupta age (3rd and 4th 
centuries A. D.), much helped to further the above- 
mentioned popular religious movements. Not only that, 
the Puranas themselves created other new popular faiths 
like the worship of ten incarnations of Visnu, Gopala 
Krisna and allied Paurāņic faiths during the period 
covering from the time of Nagarjuna to Vasubandhu. 
| I have given above almost a full account of the 
philosophical and religious condition of India at the time 
of Nagarjuna and Aryadeva respectively. Of these two- 
fold aspects—philosophical and religious, the former may 
be termed the theoretical side which none but advanced 
men (constituting the high intellectual social class) could 
accept but the latter was the popular religion proper, 
propounded for the acceptance and benefit of the masses 


i Indo-Aryan Races, pp. 153.156. 
* Early History of the Vaigņava Sect by Dr. Hemchandra Raychandhari, p. 90. 
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or common people. The time required the meeting of 
both these demands by any movement which wanted to 
establish a firm hold over the country. Nagarjuna 
understood the situation ` aright and consequently 
systematized a Buddhist philosophy on the one hand and 
established the so-called * Sahaja-mürga' on the other, 
as auxiliary religious practices. 

At the time of Asanga and Vasubandhu (about 310 
or 320-400 A. D.) the *Sahaja-mārga * inculcating a 
recital of Buddha's names was prevailing in the Buddhist 
community in a much more preponderate condition 
than that of Nagarjuna. For, at the time of Asanga and 
Vasubandhu, the Nāma-vāda and other allied religious 
practices were prevailing not only among the common 
-mass but also among highly advanced people. From this 
the reader should not suppose that in the Buddhist 
community at that time there were no followers of 
the Kathina-marga. Therefore, Asanga stated in his 
Mahayanasam parigra-ha-Sastra thus :— 

“Tf any one recite the name of Prabhuta-ratna 
Buddha, thereby he will obtain the supreme perfect 
Enlightenment.” ' 

Again, in the Mahāyāna-Sūtrālankāra-Šāstra-kārikā, 
we meet with the following statement :— 

‘In order to destroy the indolence, Mahayana sūtra 
speaks that, if any one pray to be born in the Sukhavati 
(pure-land), he will certainly be born there. Andif any 
one who reciting even the name of Tathāgata-Vimalacan- 
draprabha he will certainly obtain perfect Enlighten- 
ment." * 


* Lai Bundle, Vol 9, p. 69a of Chinese Tripitaka (sce Nanjio’s catalogue 


No. 1183). ' 

* aerem ufagada 3 gars wfewrd afcaia co caque «fa i 
fares cw uere magaan fee sma TU augdajuifafa i 
(Edited by Dr. 8. Lévi, p. 83.) 
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The same idea is found, again in his Mahāyānābhi- 
dharma-sangiti-Šāstra.' | 

Next let us see what was the corresponding condition 
at the time of ASvaghosa II (probably former part of the 
5tb century A. D.). In the Mahāyāna-šradhotpāda-šāstra 
he stated thus :— 

“ Therefore, it is advisable for those novices to cherish 
this thought: All Buddhas and Bodhisattvas in the ten 
quarters having great, unimpeded supernatural powers 
(abhijūā), are able to emancipate all suffering beings by 
means of various expediencies that are good and excellent 
(upāyakaušalya). 

« After this reflexion, they should make great vows 
(mahāpranidhāna), and with full concentration of 
spiritual powers think of Buddhas and Bodhisattvas, when 
they have such a firm conviction, free from all doubts, 
they will assuredly be able to be born in the Buddha- 
country beyond (buddha-kshetra), when they pass away 
from this present life, and seeing there Buddhas and 
Bodhisattvas, to complete their faith and to eternally 
escape from all evil creations (apāya). Therefore, it is 
said in the Sūtra that if devoted men and women be filled 
with concentration of thought, think of Amitaübha 
Buddha in the world of highest happiness (sukhāvatī) in 
the Western region, and direct (parināma) all the root of 
their good work towards being born there, they would 
assuredly be born there. 

“ Thus always seeing Buddhas there, their faith will be 
strengthened, and they will never relapse therefrom. 
Receiving instruction in the doctrine, and recognising 
the Dharmakāya of the Buddha, they will by gradual 


` Lai Bundle, Vol. 8, p 77a of Chinese Triptiaka (see also Nanjio'a catalogue, 


No. 264). 
6 











ORIGIN OF MAHAYANA BUDDHISM 


discipline be able to enter upon the state of truth (i.e., 
Buddhahood )." * 

In the above statement we should mark one thing 
that at the time of Nagarjuna as well as Asanga and 
Wasubandhu, the .*S8ahaja-müárga' was simply reciting 
the name of any Buddha. But in the time of Asvaghosa 
II, the *Sahaja-mürga' was not simply reciting the 
name of any Buddha but limited to the name of 
Amitabha-Buddha only. This fact can be proved even 
from Archeological evidence. Because, we find many 
images of Amitābha-Buddha in the Buddhist sculpture 
specially in the Gupta period. A tendency of the 
worship of Amitābha-Buddha or reciting the name of 
him was existing even in the time of Asanga and 
Vasubandhu as an adjunct of the *Sahaja-mürga. But 
it was only at the time of ASvaghosa II and later on, that 
*Sahnja-mārga * exclusively came to include only the 
reciting of the name of Amitaábha- Buddha. 

The great Chinese teacher of Amitabha sect, Tshz'- 
ming some time called Hui-zih, met with Itsing as soon as 
be had gone back to China from India, and Tshz-ming 
determined to come to India. So he started from China 
in 702 A. D. by sea and after passing Kun-lun (Siam 
and states of the Peninsula of Malacca), Fo-shi (modern 
Palambang, the north-eastern coast of Sumatra)* and 
finally Ceylon after three years he arrived in India. He 
lived 13 years in India. During this time he asked many 
teachers many times such questions as “ By what form 
of Buddhism and by what kind of practice one can 
obtain salvation?” From every quarter he received the 
same answer, viz., worship the Amitābha-Buddha and 


` Awakening of Faith by T. Suzuki, pp. 144-146. | | 
* J. Takskus's I Tsing, p. |, and Chan-Ju-kuo by F. Hirth and W. W. Rockkill, 
p. 63, 
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shows that the worship of Amitābha-Buddha or — AI 
his name strongly prevailed in India at that time. ba * 
To conclude, in the above, our aim has been to present — 
a historical account of the terms * Sahaja-marga’ a P Aa 
* Kathina-mürga' in Buddhism and at the same — 
specially we have noted the particular form of Buddhist | 
religion known as *Sahaja-mārga' was decidedly the z 2 
result of under the great influence of popular Hindu — y 
faiths from the time of Nagarjuna onwards. 1. n 
Let us at the end of this introduction sommaire di 


in charts, different terms already dealt with. 
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Buddhism 
1. Geographical division Northern Buddhism Southern Buddhism 
| | E-— , | $ 
— | . 
2. Doctrinal division Mahayana Hina  Hineyāna 
8. Division from the wny of Guhyayána Vyaktayana Vyaktayāna 
Buddha's preaching 
4. Division from a practical Sahnjnyāna Kathinayénue Kathinay4na 
—— of view 


t Chih Bundle, Vol. 5, p. 103b.a. 








PART ! 
CHAPTER I 


I— The Significance of the terms Mahayana 
and Hīnayāna. 


From the etymological point of view, ‘ Mahayana’ 
means Great Vehicle, and ‘ Hinayüna' means small 
Vehicle. Now, as you know, * Yana’ (or Vehicle) implies 
at least two things; one, the Vehicle itself and secondly, 
the traveller who uses the Vehicle to go from place to 
place. From the religious standpoint, “ Yana’ (or 
Vehicle) itself indicates doctrines, while the figure of 
the traveller suggests the religieux. Again, the terms 
* Mahayana ' and * Hīnayāna ' in relation with one another, 
have the implication of superiority and inferiority, praise 
and depreciation; in other words, the terms *Mahày na" 
and * Hinayana’ suggest some rivalry between the two 
schools, and the word ‘ Maha’ or Great is used by way 
of striking a note of superiority and praise of one school 
over the contending school, Hinayana,—as ' Hina" means 
small, and implies inferiority and depreciation. So these 
terms imply naturally superiority and inferiority respec- 
tively of the doctrines on the one hand and the religieux 
on the other. If we further particularly amplify these 
two points, then the * Doctrines’ will resolve themselves 
into two features, one is the ‘Teaching’ and another the 
‘Doctrinal idea’; the former aspect at present stands in 
the *Sütra-form' as record in which doctrinal ideas have 
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been embodied and the latter is the ‘ Doctrine’ (the 
lharma) itself; again the ‘Religieux’ also will resolve 
itself into two features ; one is the ‘ Religious practices’ 
and the other is ‘Salvation.’ Therefore, the terms 
* Mahayana and Hinayana’ naturally indicate a relation of 
superiority and inferiority on those four points. 

Among Buddhist scholars there is a good deal of 
divergence of opinion as to the conception of the terms 
* Mahāyāna and Hīnayāna', for example, among our 
Japanese Buddhist scholars, Dr. Eyun Mayeda, holds 
that the terms ‘ Mahāyāna' and ‘ Hinayaina’ imply a 


particular relation on the point of * Religieux ' only but 


definitely not on that of the * Doctrinal,’' while there are 
others who hold quite a contrary view. But to me the 
terms indicate both the features; the point of the 
religieux and the point of the doctrine. And that is 
precisely why in the Mahāyāna sütras and Sastras we 
find many other terms like *Ekayāna,” ‘ Dviyāna, 
‘Buddhayana, and ‘ Bodhisattvayāna” When the 
necessity has been to show a doctrinal relation, then the 
terms * Ekayāna' and * Dviyāna * have been used in the 
place of * Mahayana * and *Hinayána, and while the 
religieux is implied, the terms * Buddhayana, or * Bodhi- 
sattvayāna * and * Arhatyana,’ or * Šrāvakayāna' have been 
applied in the place of * Mahāyāna * and '* Hinayàna ° 
respectively. All these points will be made clear in course 
of the subsequent chapters. 


II.—Interrelation underlying between the two terms 
Mahayana and Hinayana as regards subject 
matter indicated by them. 

In the previous section, I have already dealt with the 
terms ‘Mabayana’ and * Bīnayāna, so far as they indicate 
a mutual relation of two things in the sense of superiority 

t In his Historical Discourse on Mob&yana Buddhism, p. 117-321. (In Japanese.) | 
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and inferiority, praise and depreciation. At present, our 
duty is to ascertain the interrelation as regards subject 
matters indicated by these two terms, and at the sals 2 
time to try to hit at the right stand-point which can 
possibly evoke a conception of superiority and inferiority, * 
etc. I should like to say at once that the terms | 
‘Mahayana’ and * Hinayāna are nothing” but expressions’ 

a relation between two aspects of Buddha's perception. 

This point I had the occasion to explicitly discuss in my 
paper ,“ What is Buddhism ?’' However, for a right 
understanding of our present subject matter a short 
re-statement of the same will be necessary. 

When Buddha attained Enlightenment under the 

Bodhi-tree, he understood the reality of this world in 
two-fold aspect, viz.:—(i) the peaceful real state of the 
internal world, (ii) the sorrowful apparent state of this 
world. There he obtained two different perceptions :— 
(i) The transcendental truth of the world, and (ii) the 
truth of the apparent world. In other words, when 
Buddha looked to this world from his enlizhtened stand 
point, he at once had a penetration first into the real 
state of this phenomenal, outward * Samsara,’ the chain of 
cause and effect ; and then an introspection to the reality 
of the internal world, and the way to realize the same. 

From the stand-point of Buddha's perception, the 
former is ‘Phenomenological’ and the latter is * Ontolo- 
gical;' also the former became * The Doctrine which he 
preached only according to people’s requirements ; * while 
the latter is * The Doctrine which expressed his own self- 
introspectional perception; " again the former became 
‘The Exoteric Doctrine (vyaktopadesa)' and the latter 
‘The Esoteric Doctrine (guhyopadeša).” From the 
historical point of view again, the former became the 
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‘Original Buddhism, while the latter, the * Developed 
Buddhism. All these will be clear from the following 
lanation. 

From history of Buddhism in India, we know that, 
after Buddha obtained perfect Enlightenment, he began to 
preach for the salvation of all human beings. "To carry 
out his purpose; after due deliberation’ he preached for 
the pretty long period of 45 years (530 B.C.—456 B.C.), 
beginning from the first sermon at the Deer-Park near 
Benüres, known as Dhammacakka-pavattna-sutta (the 
sutra of the Foundation of the Kingdom of Righteousness), 
and ending with the teaching embodied in the Mahapari- 
nibbana-sutta at Kusinürà. During these years, as far as 
history records, he preached and explained only his 
doctrine of Phenomenological perceptions with the 
‘ Four-Noble-Truths’ (catvāri-ārya-satyāni) as its basis, 
namely (1) ‘Suffering’ (duhkha) by which he used 
to explain the question of ‘what’ of the apparent world, 
(2) ‘Its cause’ (duhkha-samudaya by which he used 
to answer the question of ‘Why’ ‘How’ of the same 
‘Samsara, (3) ‘Suppression’ (duhkha-nirodha) and 
(4) ‘The path leading to its final extinction (duhkha- 
nirodha-marga). Besides these, we have two other 
formule embodying  Buddha's instruction: (š) The 
three-fold corner stone of Buddhism, namely ‘All is 
impermanent,  (sarvamranityara), ‘All is suffering ' 
(sarvarn-duhkham) and * All is without self’ (sarvam- 
anatmain). (ii) The famous term ‘ twelve-linked chain of 
causation’ (dvādasa-pratītya-samutpāda). The former is 
minute explanation of ‘ Duķkha” and the latter is a 


E 





: The tradition of seven weeks’ deliberation after the onlightenment is most 
satisfactorily explained by the supposition that he was considering carefully the age, 
the country and the capacity of the ordinary people to whom he would have to 
minister, and then the best form of presenting the Truth so that all may appreciate. 
Another renson may be, as has been suggested by others, that he did not 
find at once the necessary type of disciples who would receive his teachings. 
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minute statement of * Duhkha-samudaya.’ However, the 


fact that occurs to us is that all throughout his life e P 


Buddha never preached his Introspectional Ontologica 
Doctrine explicitly. The reason of this, in my opinion, is 
that he always considered the capacity and the necessity ` 
of the people around him, so that he preached whatever 


were useful and apt to suit the particular condition and 


environment, religious, philosophical, and social, of that 
age. We should not forget the most important feature 


of Buddha's preaching,” that ` he always considefed the 


* time, the place, the person, and the totality of these 
cireumstances, whenever, whatever and to whomsoever 


he was going to preach. Ev is why it has been said 


is the Nikaya:— ^ . 1+ 
y nts Tathagato araham Atnanno, 
amie cand. mattannü, kalannu, parisannü,  ... ... «+» 


imehi Pañcahi dhammehi samannāgato Tathagato ... ... 
à dhammen'eva anuttarain dhamma-cakkam pavatteti "' — 
; «Phe noble Tathagata, the perfectly Awakened one, 


knows the sense, the dhamma, the proportion, the time, ` 


the assembly. Endowed with these five quaiities the 

- Tathagata turns the transcendental Wheel of the Law 

| according to the Dhamma.” * x x 
— From Brahmanic, Buddhistic and Jaina sources, we 
"learn that just at the time of the Buddha or a little 
before him, in India, Vedie Aryan domain (which 
comprised. the countries of Kurus, Matsyas, Paūcālas and 
Sūrasenas) in the West, as well as Magadha and its 
surrounding countries in the East among the outlandic 
or mixed Aryans, differed from one another in social 
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' Of these factors, those specially relating to different 

religious and philosophical systems are very important 
for our consideration to enable us to understand the 
history of the period. 
“As is known, in every country the religious and 
philosophical movements create and fashion new social 
ideas and ideals. ‘The most remarkable feature in Indian 
life at the time of the Buddha was the existence of 
various order of teachers both Vedic and un-Vedic with 
differert opinions and views on life. "This distinctly 
helped the progress of thought and development of social 
life. Both the land of the West as well as that of the 
East were centres of a series of éminent teachers with 
their separate systems of thought. Again the orders of 
teachers in both the West and the East, represent 
different groups or schools of thought. These groups 
may roughly be divided into either Sramanas and 
Brahmans or Tāpasas and Paribrajakas.' 

Im the West, among the Vedic Aryans, there were two 
different. schools of cultures. One is the school of 
‘Karma’ and another the school of ‘ Jnana.” The former 
was propounded and practised only by Brahmana priests 
who occupied quite an influential position in the Vedic 
society at that time and their thought tended only to 
elaborate sacrificial rituals which, according to them, was 
the only essential feature of religious life, while the latter 
én the contrary speculated on religious and philosophical 
matters. The Ksatriyas were uppermost in originating 
and developing this line of thought, though they were 
busy with military conquests during the early Vedic 


in the non-Bráhmanic East, the Kgatriyas held the first position and Brahmanns 
were under them. Herein lies the essential distinction of the two social systems, 
See * English translation of Social Organisation in North East India in Baddha’s 
Time' by Richard Fick, published by the Calcutta University, pp. 11-13. 


* See Dr, B. M. Barua's Pre-Buddhistic Indian Philosophy, p, 191, 
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period but could make time for such serious thought 
during the closing period of the Rig-Veda. Problems like 
these were uppermost in their mind,—the creator of the 
world, the existence of a ‘ Universal entity ' (mahātmā) 
and * Individual entities’ (jivātmā) as well as the idea of 
essential unity of both. ‘Therefore, their thought tended 
in contradistinction with that of  Brahmana priest, 
to encourage the subjective mode of attaining truth and 
living an ascetic life in the forests, practising penance 
aud pursuing a life of inner culture and meditation, ‘The 
Upanishadic speculations, as we call them, originated in 
this period. We should notice here that the Vedie Aryan 
culture as a whole would appear to be a lay movement ; 
almost all their teachers were married householders. Now 
let us see what was the cultural condition in the East, the 
land of the outlandic Aryans or mixed Aryans. It seems i 
that in religious and philosophical ‘speculations and 
thought-movements the East surpassed the land of the 
West at this time. It is more proper to say that at the 
time of the Buddha, the centre of speculative culture in 
India shifted from the land of the West to that of the 
East ; that is to say, the centre of the culture shifted from 
Kuru-Paūcāla to Magadha. In the Magadha proper and 
territories around it, there were many teachers at the time 
of the Buddha, and they were not Ksatriya or Brahmana 
householders as in the West but Sramanas and Paribrā- 
jakas. In Pali literature they are called * Tittivas' or 
* Tīrthankaras.” Dr. Rhys Davids, for the first time, called 
them ‘ Sophists, and said that, they established numerous 
independent religious orders and several speculative 
institutions. Again he said in the same book, ** Besides 
the hermits, there was another body of men, greatly 
respected throughout the country, quite peculiar to 


* See * Buddhist India’ by Dr, Rhys Davids, pp. 1H1-160. 
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India, and not known even there mach before the rise of 

Buddhism called the wanderers (Paribbaynka). They 

were teachers, or sophists, who spent eight or nine months 

of every year wandering about precisely with the object 
of engaging in conversational discussions on matters of 
éthies and philosophy, nature lore and mysticism. Like 
the sophists among the Grecks, they differed very much 
F ihtelligence, in earnestness, and in honesty.” 

* Those teachers whether Brihmana or not by birth, 
were in general attitude Anti- Vedic and Anti- Brihmanio.' 
^ ‘Im the light of the evidence of Buddhist literature 
‘one ‘can see that no less than 50 orders * and schools of 
recluses and wanderers were existing just at the time. 
Among them the most famous were the so-called six 
wandering teachers namely : — 














^^ 1. Pūrāņa Kassapa who held * Akriya-VAda '* (i.e, 


the soul does not act or cause others to act). And at 
the same time he held AP (i.e.,* 
non-causation ). 

|. 2. Kakuda Kātyāyana, hé held also * Akriya-Vāda * 
‘as well as * Satta- Káya-Vada " (i.e, the doctrine of seven 
categories)" 

— & Ajita Kesakambalin, who held * Afifiarhjiv-aii- i 
taarira-Vāda *" (ie, the doctrine of soul being distinct - 
from the body)* -And he was an annihilationist on the 
one hand and hedonist on the other — — 
time a materialist” 
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4. Maskérin 'Godāle, who held — 


5. Safijaya Belatthiputta who held “A jana. J 
(i.e., scepticism ).” — 

6. Nigaptha  Nátaputta, who held *  Kriya-Vàda 4 
(i.e., the law of action). "d NE "t 

All these relicious and philosophical Sabine aaa 
of the Vedic Aryans in the West or the Outlandic Aryans 
in the East, either of the school of Sramanas or = 
can be included within eight kinds of categories stated 
bery Brahma-jāla-sutta in Digh-nikaya. —(1) — 

^, the doctrine which says that both the external world 
di aoe ibini souls are eternal. (2) Ekacca-sassata- vida, 
i.e., the doctrine that a portion of the world and souls are 
eternal and tbe other part is not so. (3) Antanantika, 
some hold that the world is finite and others that d. 
infinite. (4) &mará- vikkhepika, which does not give any 
definite answer in any question on any subject. (5) 
Adhicca-samuppannika, which says that origin of things 
is ‘without a cause. (6) Uddhamachatanika, which 
believes in the future existence of human, souls, (7) 
Uecheda-vada, the doctrine which says that there isa 
soul but that it will cease to exist. (8) Dittba-dhamma- 
nibbāņa-vāda which says that there ix a soul and that 
it can attain perfect bliss in the present world. 

All the above ideas stood on quite a contrary relation 
to the Buddha's thought. Most of them were one-sided 
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^ extremes and quite naturally led ignorant people 


more and more to the * Etermalists,' * Annihilationist«,” 
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* Determinists,’ ‘ Fortuitist, ‘ Individualist,’ * Fatalist,’ 
‘Hedonist,’ * Ascetic,’ etc., of course, those Sramana and 
Brühmana teachers must be ranked in the class of 
philosophers just because they in their own way had 
sufficient penetration of thought to recognise the suffering 
and miserable state of the * Saimsāra * and also they found 
out ways for men's salvation. That was also just what 
Gotama Buddha did. It must be recognised, however, 


that such extreme ideas or one-sided ways could not lead 


men to real truth. | 
Buddha with his characteristic insight, understood 


the particular religious and philosophical condition of the 


country at that time; therefore, against their ideas he 
kept his ‘Ontological perception" aside from the common 
mass and preached directly his ‘ Phenomenological percep- 
tion.” Besides this he established the * Middle-path ° as 


"the real way to salvation and avoided all kinds of 


extremes, ; 

It was all useless discussion, he said, to inquire into 
the origin of all things and existences as the Sramanas 
and Brāhmanas did. He considered that such enquiries 
were absolutely without any profit and would never lead 
men tod salvation. So when Malumka asked Buddha 
whether the existence of the world is eternal or ephemeral, 
he made no answer, but simply said :— 

* It is necessary to come out at once from fire for those 
who are in the burning flames and it is necessary to take 
away the arrow from the body of those who have been 
struck with the poisonous arrow. They are quite ignorant, 
who think about the condition when they-will be coming 
out of the fire, while they actually are burning in fire ; 
they are also ignorant who, being struck by the 
poisonous arrow want to know the construction of the 
arrow without attempting to remove it from the body. ote 


"i M.N., Vol. I, p. 29. 
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Thus in accordance with the particular time, social 
condition and people’s inclination and necessity, Bug ais 
permitted himself to preach * Phenomenological doctrines ” 
in his lifetime. Now we can understand why * Pheno- 
menological doctrines ' had been preached in Buddha's life- 
time and at the same time why from the historical point 
of view, it has been called * Original Buddhism.’ ! 


Here such a question must arise naturally, when. and 


to whom the Buddha  preached his * Introspectional 
doctrines ?" In answer to this, we have at least two 
explanations to offer. First, Buddha preached his * Intro- 
spectional doctrines’ even in his lifetime; secondly, this 
aspect of his doctrines remained to be manifested or 
developed by brilliant disciples of Buddha and their 
followers after the Master’s Parinirvana. 

Let us now discuss these points one after andther, 
(I) With regard to the first point; Buddha actually 
preached * Phenomenological doetrines' in his lifetime 
according to men’s capacity. But from Mahāyānie 
statements, we come to know that Buddha’s final aim 
was to preach his ‘ Ontological doctrines,’ so that all men 
could attain salvation equally as he himself did. From 


the same source we also come to know that as soon as 
J. Buddha understood that the common people had not 


sufficient mental and intellectual strength to grasp * his 
Introspéctional doctrines,” he hesitated at once to 
disseminate such high doctrines among them. So it 
is said in the Upāyakaušalyaparivarta of Saddharma 
pundarika-sutra ;—— 


“gant miga zeal pem d sar AaamaTefs: Aa 
dae: ufaas gfādu waqaqsi. B Laama 
ua miga res wa ndanin ° — id 


`A Saddharmapundarika-sitra, Part I, pp, 29-30, 





panito atakkavacaro nipuno paņdita-vedanīyo. 


aia W uasfadae «fa | ¢gfasd u Safafa ga: ga: 
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“The Buddha-knowledge, Sāriputra, is profound, 
difficult to understand, difficult to comprehend. It is 
difficult for all disciples and bee soia to fathom 
the knowledge arrived at by Tathāgatas,. ed, AUN AH 
None but a Tathagata, Šāriputra, can dnpart to a 
Tathagata alone those laws which the Tathagata knows.” ! 

A similar expression is also to*be found even in the 
Pali canon :— * 

“Tassa mayham bhikkhave etad ahosi, adhigato kho 
me ayatn dhammo gambhiro duddaso duranubodho santo 

“Then this thought occurs to me; verily has this 
Dhamma been realised by me, the Dhamma which is 


profound, which is difficult to perceive and difficult to 


understand, which is tranquil, and excellent, which has 


mot its foundation upon argumentation, bat which is 


subtle, and comprehensible only by the wise.’ 

But nevertheless it was a fact that Buddha hshuobed 
his *Introspectional doctrines' in an esoteric, mystieal 
garb for the advanced disciples. The following quotation 
will clearly support this point; in the Saddharmapun- 


. darika-sütra, it is stated :— 


Ta "gesraerarfegersarat wauwmi aid fafafamavami 
fafear Wada aauffaanaiaiarat < Bada 
Geri wnaaRacaiag A waseq: m: Awa ARNA 
Gma qe KARMANA ana da«afe | 








janaa! «uw una ts feret agata: aaga: ^^ 


- And the venerable Sariputra, who apprehended the 
doubt and. uncertainty of the four classes of the audience 


` 8. B. E, Vol. XXI, pp. 30-32. _ PI 
* Malitvaggā. 1.5, 2-3. (Vol. I, p. 45). BN: VI. X 1. (Vol, T, pp. 136-7) M. N, 

(Vol. J, pp. 167-165). š 
* Saddharmapuydarikn-sitra, part L pp. 334. 





punya-ksetras.'* 
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and guessed their thoughts from what was-passing in this 
own mind, himself being in doubt about the law, ‘then 
said to the Lord: what, O Lord, is the cause, what the 
reason of the Lord so repeatedly and extremely extolling 
the skilfulness, knowledge, and preaching of the Tatha- 
gata? "Why does he repeatedly extol it “by saying, 
‘Profound is the law by me discovered ; it is diffleult to 
understand the mystery of the Lathagatas.’ Never "before 
have I heard from the Lord such a discourse on:tbe'law:'”* 
In the same sūtra :— | 


"amfa daaaafe due giba fe fafaa n” ^o 
“They have spoken in many mysteries ; hence it is 
difficult to understand (them). * AE 
Therefore, Nagarjuna said in his Prajūāpāramitā- 
Sāstra :—' | + 
« ‘Phere are two kinds of Buddhism: one is * esoteric’ 
(guhya) and another is ‘exoteric’ (vyakta). In the 
esoteric doctrine which he preached for only Bodhisattvas, 
it has been said that Bodhisattvas only obtain the reality 
which is beyond the birth and death In tbe exgteric 
doctrine it has been preached by him that all Arhats are 
"Now let us see what light on this point cam be had 
from Mahayana sütras. If we read Amitārtha-sūtra and 
Saddharmapundarika-sütra, which -are regarded as the 


most important of Mahayana sitras, we come-to know, 


that Buddha preached his introspectional doctrine in the 
last part of his life. The Amithàrtha-sütra runs thus :— 
* After meditating. six «years under the Bodhi-tree, 
I have arrived at Supreme, Perfect Enlightenment and 
' g. D. E.F Vol: XXI, p. 35, 
a Saddharmupuņdarika-sūtrā, Part I, p. 59. 
«2 8. B. F., Vol. XXI, p. 59. 


* Wang Bundle, Vol. I, p. 294 and Vol. 4, p. 25b of Chinese Tripitaka, 
* Every individual is a Kgetra or a field (metaphorically) fo which punya 


(virtues or merits) may be produced. , 
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I have penetrated into the secret of the Dharma with the 
supreme eye of knowledge (buddha-netra), and have 
come to know that this Dharma cannot be preached at 
present. Because, I know, that people possess different 
“capacities and different desires. Therefore, since that 
time, I have been preaching several otber doctrines 
according to their requirements as means or expedient 
(upaya). Thus during the last forty years, I have not 
revealed the true doctrine. So people obtained different 
conceptions of truth but could not get Supreme Enlighten- 
ment at once.. 

Now I Shall — tbis Mahayana Amithārtha-sūtra 
(i.e., sūtra on the immeasurable meaning). This is the 
inconceivable deep doctrine of Buddha. Therefore, this 
cannot be understood by Sravakas, Pratyeka-Buddhas and 
even the Bodhisattvas of the * Dasavihüra or the second 
stage of Bodhisattva-mārga. But a Tathāgatı alone can 
convey and explain this doctrine to a Tathāgatha, anda 
Tathagatha alone can be understood." ' 
| Again in the Saddharmapuņdarīka-sūtra we meet with 
the following statement :— 


“miya aama SUrSSHeqG Hau! aat wafa aa 
a uela alfa aaraa fan usrewreiss aaaf- 





Ku Sariputra, the Tathagata, the Arhat, &c., tells no 
falsehood when by an able device he first holds forth three 
Vehicles and afterwards leads all to complete Nirvana by 
the one great Vehicle." ? 

Again in the same sūtra we have :— 


“sqrt amaa fafaufa maaana i 
ua s ar ufcvemafer ur wigpuazreef«usu ** 


` In Bundle, Vol. I, pp. 3a-45 of Chinese Tripitaka (see, also Nanjio's catalogue, 
p. 43, No. 133. 


° * Vol. Ip. 52. w 8. B. E., Vol. XXI, p. 82. 
* Saddharmapupdarika-sitra, Part I, p. 63. 
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‘Those Buddhas while manifesting skilfulness display 
various vehicles though, at the same time, indicating the 
one single vehicle :' the supreme place of blessed rest.’’?. 

From the above quotations, we get two different 
statements; one is the * Periodical division’ of Buddha's 
preaching ; another is the < Characteristic division’ „of 
Buddha’s doctrines and teachings. First, regarding the 
‘Periodical division’ we come to learn from above 
statements that Buddha preached his Phenomenological 
doctrines in the early Part of his life, and Introspec- 
tiona! doctrines or Ontological teachings in the last. part 


of his life. Of course, this statement does not tally with 


known historical. facets. Because, from the . historical 


point of view, there can be no such particular periodical 


division in the Buddha’s preaching except the two-fold 


forms—‘ esoteric’ and ‘exoteric. But from the above 


evidence we can easily conclude, that Buddha preached bis 
Introspectional doctrines even in his lifetime. Here, then, 
«a question may arise, if, there were no such precise 
periodical division in the Buddha’s preaching, then why 
such a statement. has been made at all in the said 
Mahayana sütras, that Buddha preached Phenomenologieal 
doctrine in early part of his life, while he gave away the 
Maháyàna or Ontologieal doctrines in. the last part of his 
life. ' | 
In my opinion, Mahayana sutras and the statements 
embodied therein undoubtedly came into being after 
Buddha’s death, and these were the products of a set of 
advanced and brilliant disciples of the Buddha. ‘These 
Mahāyānie ideas were the results of a deep, critical 
penetration over the Buddha's Introspectional perceptions 
` In the above quotation words ' Three Vehicles’ and * Various Vehicles * are 
indivations of expedient doctrines which have been indicated in the Amit&rtha-sitra, 
The words ' Great Vehicle’ and ‘One Vehicle ' arothe indications of Buddha's self. 


introsapectional perception. 
.7 B. B. E.. Vol. AN I, p- 53. 
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aud His tenchings. Thereby they thought, the Buddha’s 
fēal düfention was being früctified. Those Mahüyànic 


. views were really their expositions over the Buddha”s 


Fitrospectiotial ideas as rightly grasped by them. 

= "Historically, it must be said that Buddha preached his 
Phenomenological doctrines in am ‘ Exoterie form’ to the 
people and his Ontological doctrines in the * Esoteric form " 
Was resērvēd only for advanced or brilliant men. 

'Féichings on both these lines proceeded simultaneously 
Without implying any periodical or chronological division, 
Heéwerer, from the doctrinal point of view, the former 
is the iere expedient (upaya) doctrine, while the latter 
is the réal doctrine. This order equates well with the 
inherent natural law in the spiritual domain. Here the 
former or *exotēric * must come first and. the latter or 
*esóterié * would come next. All classes of human beings, 
either wise or ignorant, have to pass through, first, the 
expedient stage of doctrines for some time as the first 
stép for higher culture, and when they are well-grounded ~ 
atid sufficiently advanced they have to come at last to 
the real doctrine or final stage. This may have led to the 
cónéeption of the said ‘ Periodical division’ that we meet 
with in the Mahāyānic sūtras. 

‘Here we can at once understand that the above 
statements in Mahāyāna sütras are not at all different 
from historical facts on the question of the existence of 
Buddha's Introspectional doctrines and teachings in his 
lifétime. Now, at the same time we also understand 
why Mahayanists have called Buddha’s Phenomenological 
déctrinés by the term * Éxoteric" (or vyaktopadeša) and 
his Ontological doctrines under the name * Esoterie’ (or 
guhyopadesa). 

Next, let us see what is the significance of the above 
noted * Characteristic division" of the Buddha's doctrines 
which we meet with in the above sütras? This is rather 
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an i Mobpoient consideration in order to understand aright | š 
* Mahayana doctrines. According to these ‘statements, the E 
doctrine which Buddha preached in the éarky part 
of his life has been said ‘Expedient doctrine or. 
(wpáàyakausalya-upadesa). Sometimes the same has - 
been ealled * Two-fold vehicle’ or (dviyāna) as well as — 
*"Phree-fold vehicle" or (triyana) ; - while the doctrine z 
which he preached in the latter part of his life has been š 
termed, ‘True doctrine’ or (satya-upadesa) or some- = 
times ‘Great vehicle” or (mahāyāna), as well as “One ° 
vehicle * or (ekayāna). | ; 

A further elaborate explanation as well as re-iteration 
of this point is to be met with in the Prajūāpāramitā and 
other sütras. In the Prajūāpāramitā-sūtra itself Subhāti 
asks Buddha thus, ** What do you say ? Is the Bodhisattva 
stage complete or incomplete? ” - 

Buddha answers, ** Bodhisattva stage is itself complete 
but not incomplete, Another question still. “Which ` 
vehicle (yāna) do you think, sir, to be complete ? ” 

He answered, *t The two-fold vehicle (dviyīna) i 
incomplete, while the Buddha vehicle P vais ene 
alone is perfectly complete.” ' 

The above quotation plainly suggests that the doctrine 
of the Two-fold vehicle (dviyāna) is neither complete nor 
real. While the Buddha vehicle (buddhayāna) is alone 
complete. ‘This statement equates well with the general 
trend of the Amitārthā-sūtra as well as the Baddhannis 

«  pundarika-sütra. 

Nagarjuna also speaks in the same clear strain in his 
Prajhaparam ita-sastra : —- 

‘In the Sravaka sūtras (hīnayāna) the doctrine of 
Dharma-tathatā also has been preached, but not clearly 

enough, while in the Prajūāpāramitā-sūtras it has been 
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! Paūfcaviršati-Prajīfpārnm itā-sūtrm, fasciculi 88, £e, Yuch Bundle, Vol. 2, 
p. 52a, Chinese Tripiķaka, 
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clearly explained. Therefore, in them we easily get a 
real penetration into the doctrine.” ' | 

"In the Saddharmapundarika-sütra-upodesa* of Vasu- 
bandhu we meet with a similer idea. In the said 
upadeša, Vasubandhu has given seventeen different names 
of Mahāyāna * of which the fourteenth one is **Sūtra in 
which the doctrine of One Vehicle has been preached " or 


(ekayāna-upadeša-sūtra). 
As a further explanation of the fourteenth name we 


have the following from Vasubandhu :— 
“The name is so, because the doctrine embodied in it 


fully explains and indicates the reality of Supreme 
Perfect Enlightenment. But the doctrine of Two-fold 
vehicle or (dvivana) is not the perfect reality." 

The above quotations clearly indicate the two 
different characteristic doctrines to be met with in the 
Buddha's preachings. Next, we understand that the 


a Ersjäspäramitā: "Šāstra, 6S Fasciculi, i.e, Wang Bundle, Vol. 4, p. da, Chinese 
Tripitaka. 
* Wang Bundle, Vol, 6, pp. 50b-a, Chinese Tripitaka, 
> Seventeen different names of Mahāyāna are :— 
(1) “Sätra on the immeasurable meanings” or (A mitārtha-sūtru ). 
(2) *' Most excellent sūtra "or (Uttamn-aūtra). 
(3) Mahūvaipulys sūtra. 
(4) *' Doctrine which was preached for Bodhisattva,” 
(5) * The doctrine which is being protected by Buddhas.” 
(6) “ Esoteric doctrine of Buddha.” 
(7) * The Pitaka of all Buddhas” or (Sarva Buddhāņāri Pitaka). 
(8) “The Esoteric place of all Buddhas” or (Sarva Buddhāņām guhya- 
s(hānnrh ). 
(9) * The sūtra which relates the birth of All Buddhas.” 
(10) * Sacred place of All Buddhas.” 
(11) “ The wheel of the Law which is being turned by All Buddhas,” 
(12) Sarva Buddhāņāīi dhīradhātū. 
(13) Sarva Buddhāņārm upīvakanšalva sūtra. 
(14) Ekayāna upade£a sūtra. 
(15) Parnamürtha sthánar, 
(16) Saddharmnpundarikn. i 
(17) Uttama dharma. š 
The Sanskrit restoration of above names is purely personal. 
* Wang Bundle. Vol. 6, p. 59a of Chinese Tripitaka. | " 
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Phenomenological doctrines were being preached according 
to men’s requirements and capabilities, but that was not 
the real doctrine ; while the Introspectional and Ontolo- 
gical doctrines explained in the light of the . Buddha's 
independent self-perception was only real and final. 

Thus, from the above we understand clearly, that the 
Buddha's Introspectional and Ontological doctrines 
existed even in his lifetime and that was the only real 
doctrine from his own point of view. 

II. Let us, then, consider historically our next 
point and see how the Buddha's Introspeetional and 
‘Ontological doctrines had been developed after his 
parinirvana by a set of brilliant disciples and followers. 
Yo discuss this point, it will be necessary to know at 
first in what Sütras, the Buddha's Introspectional and 
Ontological doctrines have been recorded. For this 
purpose again, it is better to speak here of the classifi- 
cations and systematic division of Buddhism made by 
great Chinese Buddhist scholars, during the period from 
the fifth to ninth centuries A.D., so that we may 
understand what sort of Sūtras were put under the 
Mahāyānic division. According to Chinese Buddhist 
history, during the period from the time of the Sui- 
dynasty to that of the Than-dynasty, t.e., from 551-906 
A.D.,' Nine Buddhist Schools were established in China. 
Among them, * the Three sastra schools," ** The Thin-thai 
school,” “The Avatamsaka school," and “ The Dharma- 
laksana school" came under the Mahayana head. And 


^ In this period Buddhism was in a most flourishing condition in China, so it has 
"been rightly called, '* The blossoming age of Buddhism.” 
z Nine schools were the following: (of which four havo already been referred to) 
(1) “The Pure land sect.” 
(2) * The Dhy&na sect.” 
(3) “The Montra sect.” 
(4) “The Abhidharma sect.” 
(5) “The Vinaya sect.” 
° Of the above, again, the firet three were Muhāyānic and the last two Hinayānic, 
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Oin-Sian-ta-sh’, C'-cē-tā-sh, Hhien-shen-ta-sh’ and Hiuen- 
thsang were the respective founders or systematizers 
of these schools. Beit remembered, however, that they 
all made-classilications of Buddhism according to their 
own standpoint. However, on ‘the whole, ‘all their 
classifications agree equally on main points. All’of them 
made both a periodical, as well as a doctrinal, classification 
of Buddhism. 

First, three different periods of the Buddha's preaching 
are recognised by all.:—In the * First period,’ that isto say, 
just after three weeks of his Enlightenment, the Buddha 
‘preached the doctrine embodied in ‘the Avataynska-sütras 
which he put forth in order to test the people, ‘thereby 

"to "understand whether Ontological doctrines will be 
‘appropriate for them or not. These sütras, later on, were 
"eventually regarded as the most important records of the 
Buddha's Introspectional perception, and necessarily: of 
"great value as Mahāyāna sūtras. But Buddha soon found 
‘that the people were too ignorant to understand such 
profound doctrines. ‘Therefore, he changed at once his 
"intention and had recourse to a new method and began: to 
preach * Four Agamas * (š.e., Four Nikāyas in Pali) quite 
in keeping with men's capacity. The doctrines herein em- 
‘bodied were ‘Expedient doctrine’ (upaya-upadesa), This 
ds the ‘Second: period’:—In ‘course of time, Buddha 
‘eame to learn that those people were then more advanced 
"in their mental culture so that it was high time for him 
to preach his: Introspectional and Ontological doctrines. 
Thus, then, this ‘Third period’ was reserved and kept 
aside to preach, when the right time would arrive, his 
-true perception as contained in the Prajñaparamita-sütras, 
Mahavaipulya-sütras, Saddharmapundartka-sutra, as well 

as Mahāyāna- Mahāparinirvāņa-sūtras. T 
Of the above three periodical divisions, the first was 


simply a trial stage. So that, really speaking, his notual. 


~ 
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preaching was covered by the last two periods. ‘This 
periodical classification of the said Chinese scholars is 
quite on a par with the statement in Amitartha-stitra 
alluded to above, as well as Saddharmapundarika-sutra: 
It is beyond doubt that the classifications of the Chinese 
scholars were based upon the statements on the Amitārthā 
and Saddharmapundarika-sttras of Mahāyāna. F 

Next, let us briefly state the Chinese classification 
of doctrine of Buddhism. They made a two-fold 
division on the whole. The doctrines embodied in 
the so-called ‘Four Agamas' have been variously 
called *Triyàna doctrines, * Expedient doctrine" ** The 
Doctrine which was set forth according to peoples on 
capacity.” Later the generic name *Hīvayāna' was 
applied to it. While the doctrines preached in the Third 
period with that of the Avatarnsaka-sūtras (which Buddha 
put forth as a test in the First period) were called the, 
‘True doctrine’ which later on came to be known as 
‘Mahayana.’ | 

Of the above mentioned two-fold classification, the 
‘periodical one’ is very important for our present purpose. 
Because, from these statements we come to know clearly 
that the Mahayana sütras; Avatamsaka, Prajnaparamita 
Saddharmapundarika and Mabüparinirvàna sūtras were 
the records of Buddha’s Introspectional and Ontological 
doctrines. This was our main point of inquiry and here 
we arrived at the right point. | 

If Buddha's Introspectional and Ontological doctrines. 
came to be recorded in the Mahayana sutra-form, then, to 
be quite logical, it should not be said that this doctrine, 
did exist in the Buddha’s life-time, because, from the 
historical point of view, these Mahāyāna sütras came to 
exist undoubtedly after Buddha's Parinirvana and so-called 
«Four Nikayas’ or ‘Agamas’ are only regarded as 
authentic records in comparison with later Mahayanic 
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sütras. Not only that, it is for the first time that we 
meet with the names of those Mahāyāna-sūtras in 
Nagarjuna’s Prajnaparamita-sastra; the commentary on 
Prajūāpāramitā-sūtra. Thērefore, it can be-said without 
hesitation, that those Mahāyūna-sūtras came to being at 
the time of, or some time before Nāgārjuna. We have 
another inter-related statement on this matter, in Para- 
mārtlta's commentary on the Nikfiya-avalarnbana-sastra 
(Pu-Chih-I-lun) of Vasumitra,* and as its epitome we 
have the following :— ! 


“During two hundred years after Buddha's 
Mahāparinirvāņa, three schools sprang up from the 
Mahasanghika, namely; (i) Ekavyavaharika, (ii) Lokot- 
tara-vada, (itt) Kaukkutika. And the cause -of this 
separation was at first, Mahadeva, the leader of the 
Mahāsaūghikas who dwelt in Angottara country in the 
North of Rājagriha. There he preached the doctrine of 
A vatarnsaka, FPrjūāpāramitā-sūtras, etc. At that time, 
two parties seceded from the main Mahāsanghika 
school on account of Mahādeva's preaching. Because 
some of them believed in that doctrine, they together 
formed one party; while others did not agree and they 
made up another party.” If we take this, as an authentic 
statement, then we can say at once that some of the 
Mahayana sūtras were existing in the time of the 
Second Council, held a hundred years after the Buddha’s 
Parinirvāņa at Vaišālī. But undoubtedly, from the 
historical point of view or from the point of time, 
Mahayana sütras came into being definitely not before, 
but after, Buddha's death. At the same time it cannot 
also be said that Buddha's Ontological perceptions or. 


! See Appendix. < a ET ^. dp 
* This original commentary — beon lost, and I called thia statement from n 
quotation in ' San-ron-gen-gi,' Vol. I, p. 51 (in Chinese). 


a CT 








THE TERMS MAHAYANA AND HINAYANA 67 


those Mahayanie doctrines (in their sütra-form) were 
existing in Buddha's lifetime. M 
Here, we find the deünite reason why we have — 
Mahayana Buddhism as * Developed form of Buddhism.’ 
- .fhus in the course of the above long discussion" we 
have tried to show clearly the validity of two different 
positions regarding the Buddha's Ontological perceptions 
or Mahayana Buddhism. First, the Ontological doctrines 


had been existing in the Buddha’s lifetime. Second, 
the said doctrines waited to be developed or manifested 


enly after the Buddha’s death. My attempt has been 
to show that both the statements are correct as they stand 
by themselves as historical facts. Because from the 
historical point of view * Ontological dóctrines" (or Ma- 
hāyāna Buddhism) are Developed form of Buddhism and 
‘Phenomenological doctrines’ (or Hīnayāna Buddhism) 
only are Original Buddhism. But from the stand point 
of idea or perception we cannot deny the existence 
of Mahayanic doctrines or * Ontological perception * in the 
Buddha’s lifetime. . Not only that, we may go a step 
further, and say that i in his lifetime, the Buddha preached 
such doctrines among his advanced disciples in the 
esoteric way. ‘This is the reason, I think, why we meet 
even in the Pali Nikāya many passages which clearly 
indicate Buddha’s Introspectional perception. 

Let us now at the end of this section give a resumé 
of the whole discussion. We have learnt that the terms 
 Mahāyāna * and ‘ Hīnayāna ' in their relation with one 
another have following senses :— 

(1) The terms as expressing the relation between 
* Phenomenological perception ' and ‘ Ontological percep- 
tion.” This is from the point of Buddha's per ception. 

(2) The terms as expressing the polation between 
* Expedient doctrines’ and * True doctri ines.” This is fron 
the doctrinal point, 
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DT -413 (3): "The terms as expressing the relation between 
CS *Exoteric doctrines’ and ‘Esoteric doctrines.’ This is 
from the ‘point of Buddha's way of preaching. 

P. (4) The terms as expressing the relation between 
Original Buddhism ' and * Developed form of Buddhism.” 
| -This is from historical point of vier. 

: pow we have to discuss ** By which early Buddhist 
* Ethan the Buddha's Introspectional and Ontological 
doctrines have been developed and transformed into the 
E comp Buddhism. as generally called. This faces 
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CHAPTER II. 


v 
— ? 


I.— Through men of what school and at what time — 
terms Mahayana and Hinayana came to be used, 


In the last chapter, I have discussed various inter- 
pretations on the terms ‘ Mahāyāna ' and * Hīnayāna,” and 
their relation from many points of view. Our duty, now, 
is to see, how these terms came into use? That is to 
say, by whom, or through which school and from what 
time, the terms were made current ? In order to clear 
the question, we have to discuss two problems at least. 
Firstlv, we should deal with the *Men' or * School’ 
through whom or which, the said terms were used. 
Besides these, many other allied questions also will crop 
up as side issues, but I hope they will be all made clear 
in the course of our discussion on the two main ques- 
tions. Incidentally a very importan. question, viz., ** the 
origin of Mahayana Buddhism " also will be explained. 
Now, let us take up the first question. And in doing 
so, we would draw your attention, at first, to the point 
already noted that the terms * Mahayana’ and * Hinayana’ 
_on the very face bear a relative sense, * Superiority’ and 
‘ Inferiority, as well as ‘Praise and Depreciation.’ 
Obviously, as we can all easily imagine, such terms, 
speaking from an emotional point of view, cannot come 
from the quarter of the men of Hinayana. This is exactly 
the reason why the terms * Mahayana’ and * Hīnayāna ' 
and other allied ones having the same sense are occurring 
in Mahayana Sütras and Sastras innumerable times, but 
there is even not asingle instance of them in the Pali 


Nikaya.' 


` In certain statementa contained in introduction of Ekottar&égama-siitra, in 
Ohīnene we meet with the term `“ Mahay Sinn.” However, ša far as we understand 
these portions are Inter additions 
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Our next question then is, who was the founder 
of the Mahayana school and whom can we call the 
first Mahayanist, if at all? As I have told you in the  * 
introductory note, some scholars of Buddhism are of 
opinion that the founders of Mahāyānism were Asva- 
ghosa I, Nagarjuna, as wellas Asanga and Vasubandhu. 
"And among them Nagarjuna was regarded as the chief 
one. Their opinion mainly rests on two points. (ü) 
According to the Mahayana tradition, Mahayana Sttras 
like Prajūāpāramitā, Avatarhsaka and Saddharmapunda- 
rika were kept in the palace of a Naga king before the 
time of Nagarjuna.' But Nagarjuna brought them 
from there, made their contents public, spread those 
doctrines and established Mahāyāna Buddhism, as well 
as its school. Since that time Mahāyānic doctrines 
came to be known. On this tradition scholars base their 
view that Nagarjuna was the founder of Mahayana 
Buddhism. (ii) Next, Buddhism as known to Brāhmani- 
eal Sastras like Mādhavāchārya's Sarvadaršanasamgraha, 
Sārnkarabhāsya on Brahmasūtras as well as to Jaina 
books like Gunaratna’s commentary on Shaddarsana 
samucchaya, is divided into four schools, namely : 
Sautrantika, Vaibhāsika, Madhyamika and Yogácara. 
"Among these the first two belong to Hinayana, while 
the last two came under Mahayana. According to 
them the founder of the Madhyamika school was 
Nagarjuna, and of the Yogācāra school were Asanga and 
Vasubandhu. Tence they are apt to hold the view 
that men like Nagarjuna, Asanga and Vasubandhu 
"Were founders of Mahayana Buddhism. But from 
my point of view, the said opinion is entirely wrong. 
Of course, Nāgārjuna may claim credit as a great 
aystematizer or expounder of Mahayana Buddhism. 


* Wassileiff's Buddhism, p. 188 ff. There are many like traditions in Chinese 
Buddhist texts. See Appendix. ! 
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But distinctly he was not the founder of Mahayana 
Buddhism. There is no question of Asanga and Vasu- 
bandhu at all. This fact will be clear to us if we 
critically look at the mighty work: Prajūāpāramitā- 
éinstra and  Nasabhūmi-vibhāsā-šastra of Nagarjuna. 
The former is a commentary on Prajūāpāramitā-sūtra 
and the latter is a commentary on the Avatimasakna-sütra, 
In these Sastras the author quotes many Mahayana sütras; 
for example, Saddharmapuņdarīka-sūtra, Prajūāpāramitā- 
sutra, Amitāyusha-sūtra and Vimalakirtī-sūtra, ete." 
This fact convinces us sufficiently that there were un- 
doubtedly many Mahayana sūtras before Nagarjuna. 
Then, how can we say that Nagarjuna was the founder 
of Mahayana Buddhism? And this fact itself indicates 
that there were certain schools which acted as fore- 
runners to Mahayana Buddhism before Nagarjuna (about: 
250 A. D.—350 A. D.), and these previous schools were 
gradually manifesting and expounding the Buddha's 
Ontological perception which in their Sütra-form were 
termed Mahayana Buddhism. Otherwise, how can we 
explain the existence of those Pre-Nagarjuna Sūtras, 
if Mahayana doctrines were not spreading beforehand. 
Moreover, from Paramartha’s commentary on Nikāyā- 
avalambana-sastra (Pu-Chih-I-lum) of Vasumitra, as I 
have stated before, we come to know that Prajñāpāramitā 
and Avatarnsaka-stttras were existing within two 
hundred years after Buddha’s Parinirvāņa, and these 
had been used by the Mahāsanghikas. OF course, those 
Sütras would not be in the same form then as at present 
these were certainly an original nucleus. 

Tf this was the case, then, it is not w rong to observe 
that men of the Mahasanghika schools were closely 
connected with Mahāyāna Buddhism. Nay, from this 
point of view, it was they who manifested Buddha's 


| Bee Appendix. 
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Introspectional and Ontological doctrines which were, 
embodied first in the Mahayana sütras and ultimately 
| came to be known as Mahayana Buddhism. Of course, 
í really speaking, there was no actua! founder of Mahayana 
Buddhism except the Buddha himself. Because, its ideas 
F were existing in Buddha's perception, and only remained 
| to be manifested into set doctrines or in the Sütra-lorm 
by the Mahāsanghika men. However, from the: 
historical point of view, if any one insistently asks me 
Eee < Who is the founder of Mahayana Buddhism ?" then, 
e I would like to say, that the men of Mahāsanghika ` 
— — schools were the founders. Let us discuss now this point 
Ç a little elaborately. As I have told you many times 
= before, the Mahayana doctrines were. tbe exposi- 
—— tion of Buddha’s self-introspectional and ontological 


M perceptions. 
hs. Without a human agency, such introspectional ideas 
* could not be transformed into set doetrines, and these 


again into Sūtra-forms later ou. But such deep/and bigh 
ideas or doctrines could be understood or penetrated not 
by common people but by the advanced men, through their 
inner intuition. Speaking from the point of view of 
mental culture, the Sthaviravadins belonged to the ultra- 
conservative party, as we know from Dipavarnsa and - 
Mahāvarnša as well as other historical records of Indian 

. Buddhists.. Therefore, they Vim pia preserved Buddha's 
Phenomenological doctrine» (known as Original 
Buddhism) very strictly, carefully too, without going. 
into deep ontological ideas. But brilliant thinkers 
among the Buddha’s disciples were naturally progressive. - 
Therefore, such men could not rest satisfied : without 
going further into the bottom and penetrating Buddha's , 
Introspectional perception on his Ontological doctrinós; 
The :Mahāsanghikas as generally called, as historical fact. 
tell us, were the heralds of progress and they felt not the 
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least hesitation to plunge deep into the matter and sift | 


out the truth whatever it might be. The chief leaders of 
this party, it seems to me, were the Vajjians of Vaisali. 
They were exactly in every respect men of the said 
mettle among all the ^ Outlandie Aryans. Therefore, 
predominantly Vajjian Mahasanghikas having such 
deep wisdom penetrated into the Buddha's Introspectional 
perception and thoroughly understood his Ontological 
> doctrines, and they tried to manifest them into Sūtra- 
form. This is the reason why they had Prajñaparamita 
and Avatarnsaka-sūtras, during the two hundred years 
after Buddha's Parinirvama, as Paramartha informs us. 


So, it will not be wrong to say that Mahkāsaūghikas 
were the forefathers of Mahayana Buddhists and their | 


schools. 


But, unfortunately for us, we have no external 
evidence for this. Therefore, we would state here our 
internal consideration to prove this matter. In order to 
do this, we have to compare the doctrine of Maha- 
sanghikas with that of Mahayana sütras on the one hand 
and on the other with that of Buddha's Introspectional 
perception, so that it will be clear to us that those three 
sets of doctrines are not only mutually interconnected 
with each other but in a sense all identical. Ultimately 
we will see that Buddha's Introspectional doctrines were 
transformed into “Mahayana sūtra setting through the 
men of the Mahasanghika schools. We reserve the next 
section for a full discussion of this. Here I draw your 
attention to one point. The doctrine of every school of 
Buddhism, really speaking, is mainly concerned with three 
points At least: One—the doctrines which deal with 
Cosmic Existence; Second—that which deals with 
Buddhalogy . and Lastly, those that deal with conception 
on Human Life. ‘Therefore, our discussion on the inter- 
. relation between the Buddha’s Ontological perception, 
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the doctrine of Mahāsanghika and those of Mahāyāna 
sūtras will proceed on the above three lines. 


IT.—(a) The relation between the doctrines of Mahasenghi- 
kas and those of Mahayana sulras on Cosmic 
existence. 


Buddba's Phenomenological teachings as well as 
Theravada’s doctrines are, generally speaking, Original 
be Buddhism. So both the conceptions on the Cosmic 
existence have actually no difference. They equally 
hold that ‘All is impermanent,' and * All is without Ego.’ 
That is to say, according to them, all phenomenon is 
nothing but the agzregate productions of elements and 
" these aggregates have been always formed by Cause 

(hetu) and Conditions (pratyaya). All such composite 
things are always subject to an invariable law of change 
| and law of cause and effect. ‘lherefore, there is no 
| existence of an eternal Universal Entity or a person who 

may be regarded as the Creator and Controller of this 
world. 

There was a branch school of Theravada which has 
| been known under the name of Sarvāstivāda. The latter 
| separated from the main Theravādins about  three- 

hundred years after Buddha's Parinirvāņa, and estab- 
"lished its centres in Kashmira and Gandhāra. This 
school differed a little from the main Theravādins' in 
doctrine,’ and their doctrine is generally known to us as 
*Anātmā-sarvāstivāda.' * According to them, all cosmic 
existences are aggregate productions. Therefore, they 
are always subject to an invariable law of change as well 


| ` Here we should remember that main point of difference between the Thera- 
vādins of Northern school and the Sarvāstivādins, is that the former maintained the 
| superiority of Sütra among the three pitakas while the latter maintained the 
n superiority of Abhidharma. - 
* This name bas been restored by mo from Japanese book. š 
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as subject to a law of cause and effect. So there is no 
existence of an eternal Universal Entity or individual 
Entities. Thus far their opinion tallies with that of the 
main Theravādins. But this school held a characteristic 
opinion quite peculiar to itself. According to these Sar- 
vastivadins, though composite things are impermanent, 
however, the elements or substances composing them 
are themselves permanent. In view of this, this school 
has been called *Sarvastivada. But the so-called 
Mahāsanghikas, on the contrary, held quite different 
opinions from both the main Theravada as well as its 
offshoot—Sarvastivüda. This school is known to us 
under the name * Anütmü-adharmavüda.'' According to 
their view on the cosmie existence, an Universal Entity 
or individual Entities as well as cosmic existences—as 
taken composite thing or in their elements—are all non- 
existents. Hence this school has been called * Anātmā- 
adharmavüda. Of course, originally the Mahāsanghika 
school did not go so far as these subtle ideas. But in 
their branch schools such ideas had been brought out 
fully. — Vasumitra's Nikaya-bheda-dharmamati-chakra 
Sastra (I-pu-tun-lun-lun) informs us that the original 
Mahāsanghika school was of opinion that “ There is no 
existence of cosmic elements in the past and future, but 
they exist in the present only."^ However, according 
to Paramartha’s commentary on Nikāya-avalambana 
Sastra (pu-chih-i-lun), Ekavyavaharika ; the first branch 


school of the original Mahāsanghika party held that 


* All existeness of this loka (world) and uttaraloka (higher 
world) are simply provisional names. Therefore there 
is no real existence.” * 


* ‘This name has been restored by me from Japanese book. 
* [.pu-tsun-Inn-lun, p. 02, Toyo-Daigaku edition of Tokyo. 
| | have quoted this from San-ron-gen-gi Vol, I. p. 51. 
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Dr. Eun Mayeda, a great Japanese Buddhist scholar, 
has clearly pointed out the doctrine of this school :— 
*'Phis school holds such conception that all things 
in the Universe exist in the three period of time— past, 
present and future—are simply provisional. And there 
are no noumenon existences, Therefore, this school. 
more advanced in doctrine than that of the original 


Mahāsanghika school.” ' Thus in this Ekavyavahürika | 


school, the idea of * Anātmā-adharmavāda of Mahāsan- 
ghikas as a whole, has found a full expression. Again, 
this idea has a similar bearing like the * Sinyata’ doctrine. 
Paramürtha in his commentary on Niküya-avalambana- 


Sastra characterizes doctrines of Lokottaravada, the third 


branch school of the Mahāsanghikas as ‘ Šūnyātmā- 
Sūnyadharma-vāda.' * Consequently, we are justified to 
say that the Mahāsanghika school as a whole, upholds a 


similar doctrine like that of *Sarva-sūnyatā of 


Mahāyāna-sūtras, 
"Next, let us turn our eyes to the Prajūiāpāramitā- 
sūtras, one of the most important set of Mahāyāna 


sütras regarding as a record of the Buddha’s Ontological 


perception, specially conception on Cosmic existence, 


There we will find exactly the same idea as among the 


Mahasanghikas on the same subject, but rather in a much 
more definite and concrete form. 


The essential idea of Prajūāpāramitā-sūtras can be 


summed up in the words *'Nirākāra-sarva-sūnyatā "? 1 
* (all is formless, Sünyatà) or * Sarvadharmānām šūnyatā 


na sā Sakyübhilüpitürn "* (All existence is Šūnyatā and it 
cannot be explained). This is exactly the idea of the 
Mahāsanghikas. In a sense it can be said that the 


In his Historical Discourse of Mahūyāna Buddhism, p. 72 (In Japanese). 
This is found in Ban-ron-gen-gi, Vol. 1, p. 52. 

Buch passages are found everywhere in the Prajūāpāramitā.autras. - 
Agtasāhasrika Prajūāpāramitā, p. 3 48, Bibliotheca Indica series. 
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Mahasanghika doctrine of *Anātmā-adharma" has been ` - 
elaborately expressed in the Prajūāpāramitā-sūtras under ` —* 
the term 'Sūnyatā' or ‘ Sain yapurusa-Sünyadharma.' * -Rii 

Here we have au important matter to draw your attention ` — 

to. Many Buddhist scholars are apt to explain the term | 

 Šūnyatā * in Mahāyāna Buddhism as * emptiness.’ But 


it is a quite wrong explanation. Because, the meaning 







of *Šūnyatā * as explained in Prājūāpāramitā as well as ` e 


other Mahāyāna sütras may be translated as * absolute 
unrestrictedness.” Among the Mahāsanghikas we do 
not find a full explanation of this and this is the reason 
why I called the idea of Prajnaparamita to be more 


concrete than that of the Mahāsanghikas. Nāgārjuna M 


supplies us with a very interesting statement on this 
point in his Prajūāpāramitā-šāstra :— 7 

* In Sravaka doctrines (Hīnayāna) we have the idea 
of  Purusa-Sünyataà while in the Buddha vehicle 
(Mahayana) both the teachings of Purusa-sünyatà as well 
as Dharma-sünyata.'" * i 

Again :— | 

“There is a two-fold Sunyata; namely ‘ Purusa- 
šūnyatā * and * Dharma-sünyata.' * Purusa-šūnyatā * has 
been preached in the Hīnayāna while * Dharma-šūnyatā < 
has been preached in Mahayana.” * 

On the basis of Nāgārjuna's statement we came to 
understand that the doctrine which simultaneously dealt 
with the two-fold Sünyatas belonged to Mahāyānism : 
while that which only dealt with one Šūnyatā should . be 
classed as Hinayana. On the other hand, from a statement 
in Paramürtha, we also come to learn that the Mahāsan- 
 ghikas, on their part too, upheld both the doctrines of 
6 Anātmā-adharma > and * Sünyapurusa-sünyadharma.' 

` In the Suvikrüntavikrami-paripricchá of Prnjūāpāramitā-sūtra, Yüch Bundle, 
Vol. 8, p. 89B of Chinese Tripitaka. 


* Prajüüp&ramit&á-&istra, Wang Bundle, Vol. I, p. 299, Chinese tripitaka. 
s Prajūāpāramitā-šāstra, Wang Bundle, Vol. II, p. 584 of Chinese Tripifaka, 
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On the basis of this, we cannot but identify Mahasanghika 
doctrines with those in Prajūiāpāramitā-sūtras. Not only 
that, we can say so far, that the doctrines of Prajūāpāra- 
mità are actually developments of Mahbāsangika idea. 

In the Prajūāpāramitā-sūtras this two-fold Sünyatà 
is again explained under the following heads :— 

1. Asanskrta-sünyatà (this principle to be applied in 
case of the noumenal world). í 

2. Sanskrta-šūnyātā (to be applied in the case of the 
phenonenal world). 

3. Atyanta-suünyata (or absolute unrestrictedness in 
the case of both ). 

We should remember that according to these Sütras, 
all existence in the Universe, either noumenal or 
phenomenal, is Sūnyatā ; therefore, it is absolute Sünyata. 
Sometimes this three-fold Sünyata is explained more 
elaborately under eighteen heads * :— 

1. Adhyātmašūnyatā or Internal šūnyatā, t.e., 
internal existence is Sinyata. 

2. Bahirdhāšūnyatā, or External  sünyata, te., 
external existence is sünyatà. 

3. Adhyātmabahirdhāšūnyatā, or Both the Internal 
and External šūnyatā, i.e., both the internal and exter-. 
nal existence are siinyata. 

4. Sūnyatāšūnyatā, i.e, “he knowledge on the 
Sünyatà is also šūnyatā. T 

5. Mahbāśūnyatā, or Universal śūnyatā, i.e, the 
Universal existence is sūnyātā. 

6. Paramārthašūnyatā cr Transcendental sitinyata, 
ie., transcendental wisdom on the Sünyata of every 
existence is šūnyatā. 

7. Sanskrtasünyata, or Phenomenal šūnyātā, t.e., 


the existence of the phenomenal world is sūnyātā. 


‘In the Mahāprajūāpārnmitā sūtra, Jih Bundle, Vol. J, p. TB, Chinese 


Tripitaka. 


Oy < 
. 


LI S = l Ev xx lā | p h^ na — ki a J 
ua. K] ja. So db V gh "Y" 33 © Soe oe "WW. MU os MN. T 


PASKATA. — 
C 41 — E a è ' m 4 Ñ d < ! fF 8* E 
" , ° f" h " | * MENO H 






HOW THE TERMS CAME INTO USE? 


8. Asanskrtašūnyatā, or Noumenal šūnyātā, t.e., 
the existence of the noumenal world is šūnyatā. 
9. Atyantasinyata, or Absolute stinyata. 

10. Anavaragrastinyata, or Limitless šūnyatā, i.e. 
s$ünyatà having no beginning and no end. 

11. Anavakarastinyata, or Ceaseless šūnyatā. 

12. Prakrtisünyata or Sabhāva stnyata. In an 
elaborate way it is called * Buddha-sabhāva-šūnyatā, ie, 
the nature of Buddha, existing inherently in men, is also 
šūnyatā. žē 

13. Sarvadharmašūnyatā, or All doctrinal sūnyatā, 

i.e., all doctrines of the Buddhas are šūnyatā. 

14. Svalaksaņašūnyatā, or Characteristic sūnyata, 
t.€., 82 kinds of characteristics (Laksana) and 80 kinds of 
superior marks are sunyata. 


b std ae di u IAE e 





. 15. Anupalambhastinyata, Or Non-acquisitional 
sSūnyatā, i.e., it is difficult to acquire result: so it is 
sünyataà. 


16. Abhāvasūnyata, or Non-existent šūnyatā, te., 
there is no such truth as * Anātmā-adharma doctrine to 
cut off men’s delusion ; so it is sunyata. 

17. Svabhāvašūnyatā, or Existent sünyatà, i.e., 
« Anatma-adharma’ doctrine can cut off men’s delusion so 
it is Sinyata. i 

18. Abhavasvabhavasünyata, or Non-existent and 
Existent šūnyatā.' 

Nagarjuna explained the idea of  Sügyata of 
Prajūāpāramitā-sūtras under two heads; namely, 


4 In the Maháprajüápáramitá-sütra, Jih Bundle, Vol. I, p. 7B, Chinese Tripitaka. 
Without elaborate explanation on these 1% kinds of Šūnyatā, it is difficult to give 
a clear iden of the subject ; but through fear of confusion and digressions that might 
arise, 98 being inconsistent with the main subject-matter at our disposal, I leave 
this point to be discussed elsewhere. We have in Chinese elaborate explanation on 
this subject in Astādašā-š$ūnyatā+$āstra of NügArjunn, Translated by Paramartha, 
A.D. 557-56 of the Chon dynasty, A.D. 557-580. Seo Nunjiv's Catalogue, p. 
262, No. 1157. 
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* Sarnvriti-satya * and * Paramārtha-satya,' ' that is to say, 
from the Saīnvriti or conventional point of view, all: 
things are existing provisionally. But from the 
Paramārthie or transcendental point of view, all things 
are not existing, it is ' Atyanta-šūnyatā” or ‘absolute ; 
unrestrictedness.' * 

_I have thus far shown the close connection between 
| the doctrines of Mahāsanghikas and those of Mahāyān 
* from a ‘negative point of view.’ 

a Let us see next, how far we are able to show the 
relation between doctrines of the said two schools 
(Mahüsaüghikas and Mahayana) on the same subject 
from a * Positive point of view ?' 

According to Paramártha's commentary on Nikaya- 
avalambana-sastra (Pu-chib-I-Ium), the Lokottaravāda 
the third branch of the original Mahāsanghikas held :— 
| “Worldly existence (laukika dharma) sprang from an 

overturned or opposite idea (viparītā müdam). This 
produces suffering (kleša), this again produces conforma- 
tion? (sarnskára) and this again produces the effect 
(karya). And all productions from the overturned idea 
are false. Therefore, they are all untruths. But the 
super-world existence (uttara-laukika dharma) is the only 
reality.” * ( | 

This statement suggests clearly that this school 
explained all cosmic existence from two points of view 


i These two divisions of Nágürjuna are very important, in order to express the . 
idea of Prajūāpāramitā-sūtrax. Šo he said in the Mádhyamika-£ástra :— 
wu equ garai wheat | 
epmesfaue a web darija: N 
"The teaching of Buddha is based on the two-fold truths; the conventional and the 
transcendental,” (The Médhyamika-MMstra, Chap. 24, Kārika 8). 

* Exactly the same sense is met with many times in the  Prajüüp&ramitá-&dstra ; 
Wang Bundle, Vol 1, p. 12B; Vol. LI, p. 98R; Vol. HT, p. 37«. 

* In Buddhist philosophy, it is capable of meaning impressions, ideas, notions, 
conceptions, effect of work, merit of action, etc. Mrs, Rhys Davide translates it ne 
“action of the mind.” somewhere else. 

* I have quoted this from San-ron-gon-gi, Vol. I, p. 62 (in Chinese). 


— 





"^ HOW THE TERMS CAME INTO USE? 


in two distinct terms: one is ‘ worldly’ (laukika) and 
another is * super-world * (uttara-laukika). The former . 
is exactly the same as ‘ Sarnvrti-satya ` and the latter 

-Paramártha-satya ^ used by Nagarjuna, as éxplanatory 
terms of cosmie existence. 

- From the former point of view the Lokottaravadins of 
the Mahāsanghika school denied all existence as false or 
merely provisional; but from the latter point of view, 
they affirmed ontologically all noumenal existence as real, 
The latter point of view clearly indicates that the Mahā- 
sanghika schools, as a whole, held nearly the same idea 
contained in the Prajūāpāramitā and other Mahayana 
sütras, viz.,--* Dharma-svabhàava-nityam ' ' (i.e., the original 
condition of existence is permanent). This is the positive | 
side of ‘ Sarva-sSunyata’ of Prajūāpāramitā and other _ 
Mahayanie sutras. . 

"Now, our next question is how possibly could the 
Lokottaravadins of the Mahāsanghika school bring out 
this positive aspect of their view on noumenal existence. 

In answer to this, I dare say at once that the doctrine 


of `° Vimala-citta-svabhava’ of original Mahāsanghika 
school wās its source. The original Mahāsanghikas held | 


that the original nature of the human mind is naturally 
pure. Soit is that Vasumitra said in his Nikayabheda- 
dharmamati-chakra- šāstra (or I-pu-tsun-lun-lun) :— 
«The nature of mind (of beings) originally is pure,” 
but it has been encumbered by suffering which did not 


exist originally ; therefore, the mind became impure."* 


At Bret sight, the above statement seems to indicate of 


‘ ‘The two main Mahāsa ūighika schools similarly bring out almost exactly both 
sides of the doctrine when explaining cosmic existence. The E kuvyavahārika 
school expresses the negative sonse of * Sarva-šūnyatā, while the Lokottara school 
harps on the positive nspect contnined in * Dharmna-svabháva-nityni.' 

Z The * pure mind" and * auffering ' of this doctrine, may be favourable com pared 
Ni ‘Parga’ * Prakriti ' of Satkhya philosophy. 

^ Toyo daigaku Edition of Tokyo, p. 91. 
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eternal and endless purity of the original mind of 
y individual beings only. But a deep consideration would 
reveal that it is applicable not only in the case of 
A an individual mind, but also the same holds true in the 
case of the universal mind (noumenal existence). The 
Lokottaravādins of the Maħāsańghika school well under- 
stood the inner idea of ‘ Vimala-citta-svabhava,’ and 
through it they sought to establish the idea of reality of 
° Uttara-laukika-dharma' or ‘ Dharma-svabh&ava-nityam.’ 
In other words, from the Pāramārthic point of view, 
+4 they held that all existence in the universe is a reality 
? without beginning, without end. i 


> 


Let us, next, draw our attention to Mahayana doctrines. 
In the Prajūāpāramitā-sūtras we find, on the one hand, 
C the idea of *Sarva-šūnyatā * as the negative explanation 
f on the cosmic existence, while, on the other hand, we 
> find there also the idea of * Dharma-svabhāva-nityam ' 
which is a positive explanation on cosmic existence. 
f Therefore, Prajūāpāramitā-sūtras stated thus :—- 
a “Every existence (sarva-dharma) is all Sanyata. 
. 


Therefore, there is nothing to recognize (asarnjūā), nothing 


to entreat (apranihitam), nothing to produce (aunpāda), 
nothing to decay (aniroda). Therefore, all existence is 
originally calm (svabhāva-nirvāņa). Whether the 
Buddha come to this world or not, such a character of 

all existences (Dharma-laksana) is permanent." ' 
The sense of 'Svabhāva-nirvāņa * some times has 


been put in the Prajiaparamita-sitras as * Dharma 


tathatā * or ‘The real characteristic of existence,’ which 


has been termed by us as the positive side of the explana- 


tion. Be it noted, here, that the same has been fully 


brought out in the Upāyakaušalya-parivarta chapter of 


.  Suddharmapuņdarīka-sūtra which is rightly regarded as 


* Chinese translation of Maháprajfiáp&ramita-Aütra i Hoang Bundle, X, p. toe, 
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the record of a complete exposition of Buddha’s Introspec- 
tional perception. There it is said :— 


“fafea aur feuemaqual uaar mum 
wntfeta a weal foverareh = fafaa af sara” 


* Knowing this, the Buddhas, the highest of men, 
shall reveal this single vehicle. They shall reveal the 





stability of the Dharma (existence), its being subjected 


to fixed rules, its unshakable perpetuity in the world.” * 
Hence Nagarjuna: the great expounder of Mabayana 


Buddhism has touched these two aspects of the doctrine — I 


negative and positive—in his system. By the same term | 
* Sarva-Sünyata' he sometimes gives the negative aspect 
of his Ontological explanation, and in other place he 
brings out the positive side. 

In the beginning of Madhyamika-sastra * as well as. 
in Prajūāpāramitā-sāstra * he said:— 





CLEAN Cake anhi [ La | 
OE AL E baliak: ka PATA u * 

* No annihilation, no production, no destruction, no 
persistence, no unity, no plurality, no coming in, no 
going out." 

In this Karika he has explained Ontological ideas from 
a negative point of view. But in his ' Dharma-dhatu- 
&astra ^ he has said :— 

* Dharma-dhātu (universe) is originally pure and 
permanent." * We also find the same expression in his 
Prajūāpāramitā-šāstra : — 





i Saddharmapugdarikn-sütra, Part I, p. 53. 

* B. B. E., Vol, XXI, p. 53. Dr. Kern's translation of * Dharma here, as ‘Law’ 
is & mistake, 

° Mādbyamika Vrtti, Chap. I, Kárika, I. 

^a Mahāprajūāpāramitā-šāstra, Wang Bundle, Vol. I, p. 38a. 

* 'These eight kinds of negations originally occurred in ‘The sütra of the garland 
of the Bodhisattva ' (YG Bundle, Vol. IV, p. 335, Chinese Tripitaka). But Nāgārjuna 
has used these in his Mdhyamika-Sastra as well as in his Prajūāpāramitā-šāstra. 

* Chang Bundle, Vol, XX, p. 676 (see Nanjio's catalogue, No. 1070). 
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“Sarva dharma (all existence) is originaly pure.” |, 
These are expressions of the positive point of view. I 
think, such positive idea of Nagarjuna undoubtedly. 
originated from * Vimala-citta-svabhāva,' of the Mahāsan- 
ghika. school and * Dharma-nirvana’ or * Dharma-tathata,’ 
or * Dharma-svabhava-nityam’ of Prajūāpāramitā-sūtras 
and “ Dharma sthitim dharma niyāmatām nitya stitham” 
of Saddharmapuņdarīka-sūtra. 

If wegoa little further and examine Mahāyāna- 
šraddhotpāda-sāstra ° of Asvaghosa II, one of the most 


famous expounders of Mahayana doctrines flourishing in - 


5th century A.D., we shall find that the ideas of * Vimala- 
citta-svabhāva" of Mahāsanghikas and * Svabhāva-nityarb ' 
of Prajūāpāramitā have been clearly explained in 
a much more concrete form than that of Nāgārjuna. 


He has established the existence of a universal mind from ` 


the existence of individual sentient minds. And that 
universal mind is the root or foundation of all existences 
in the world, either phenomenon or super-phenomenon, 
and itis also pure and permanent. We should remember, 


here, that this universal mind has been called by him as ` 
* Bhütatathata.' So he said:— V 


“What is Mahayana? It is the soul of all sentient 
beings (sarva-sattva), that constitutes all things in the 
world, phenomenal and super-phenomenal ; and — 
this soul we can disclose what the Mahūyāna signifies." 
Again, 


* What is meant by the soul as suchness (bhütatathatà), | 


is the oneness of the totality of things (dharma-dhatu), 


i This passage has been qnoted from Prof. G. Umada's History of Indinn 
Buddhism, p. 256 (in Japanese). e 
* The original Sanskrit text has been lost. Bat we have two Chinese versions ; 
one is translated by Paramártha (553 A.D.) of the Liāt dynasty (502—657 A.D.). 


Another is by Sikginanda (635—700 A.D.) of the That dynasty (618—907 A.D.). 
We have also two English translations of this work one by T. Suznki, another by ` 


Rev. T. Richaud. " 
> Mr. T. Suzuki's Awakening of Faith, p. 53. 
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tion. If we could overcome our confused subjectivity, - 
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the great all-including whole, the quintessence of the 
Doctrine. For the essential nature of the soul is unaroske, 
and eternal. 7* F 

“All things, simply on account of our contin m 
subjectivity (smrti), appear under the forms of individua- — 





the signs of individuation would disappear, and there 
would be no trace of a world of [individual and isolated ] 
objects. f 

** Therefore, all things in their fundamental nature are A 
not nameable or explicable. They cannot be adequately = 
expressed in any form of language. They are without. 
the range of apperception. [They are universals.] They 
[things in their fundamental nature] have no signs of 
destination. [They are not particulars.] They possess 
absolute sameness (samatā). (They are universals.| 
They are subject neither to transformation, nor to 
destruetion. They are nothing but the one soul, for 
which suchness is another designation." ' ° 
Again, . 

There is another statement which exactly identified 
with * Vimala-citta' doctrine of Mahasanghika school 
as following :— > 

* While the essence of mind is eternally clean and 
pure, the influence of ignorance makes possible the 
existence of a defiled mind. Butin spite of the defiled 
mind, the mind [itself] is eternal, clear, pure, and not 
subject to transformation.” " 

From the above quotation, it would not probably be 
wrong that Asvaghosa.IlI's doctrine of * Bhütatathata ' was 
also based upon the idea of * Vimala-citta-svabhiava’ of 
Mahasanghikas as well as ‘Svabhiva-nityam’ of 
——— and Saddharmapuņģarīka-sūtras, just in 


t Mr. T. Suzuki's Awakening of Faith, p. 55-57. 
^ Mr. T. Suzuki's Awakening of Faith, p. 79. 
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the same way as Nagarjuna did. ‘Thus, we see that the 
positive side of the Ontological ideas of Mahāyānism 
had been developed in a complete form from the time 
of Asvaghosa II. 

From the above discussion, we understand clearly how 
the doctrines of the Mahasanghikas were connected 
with those of Mahayana sūtras in both * negative” and 
* positive’ aspects. But here we should not forget one 
thing. In the above, [ have quoted some typical passages 
from Prajūāpāramitā and Saddharmapundarika-sitras 
among innumerable other "Mahāyāna sūtras. This is 
because, these two Sūtras are very important and 
rēprēsentative among others, to present the Ontological 
perception of the Buddha on cosmic existences. Of these 
two, the latter one may be regarded as touching ua vital 
and essential chord of Mahāyāna Buddhism. 


(b) The relation between the doctrine of Mahasanghikas 
and that of Mahayana sūtras regarding the 
Buddha-kaya conception. 


First of all, let us see, what is the Buddhalogy of 
Mahasanghikas? If we look at the Nikaya-bheda- 
dharmamati-chakra-šāstra (or I-pu-tsun-lun-lun) of 
Vasumitra, we come across the following passages :— 

-“The fundamental and common doctrines of the 
Mahāsanghika, the Ekavyavahārika, the Lokottaravada 
and the Kaukkutika schools:—The four schools unani- 
mously maintained that (1) The Blessed Buddhas are 
all superhuman (lokottara). (2) all Tathāgatas have no 
worldly attributes (sāsrava-dharmas). (3) The words 
of Tathāgatas are all (about) the * Turning of the Wheel 
of Law’ (Dharma-chakrapravartana). (+) Buddha 
preaches all doctrines (dharmas) with one utterance. 
(5) In the teachings of Bhagavān (Buddha) there is | 


nothing that is mot in accordance with the truth. 
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(6) The physical body (rūpā-kāya) of Tathagata is 
limitless. (7) The majestic powers of Tathagata also _ 
are limitless. (8) Lives of Buddhas, too are limitless. 
(9) Buddha is never tired of enlightening living beings 
and awakening pure faith in them, ete.” ' " 

The above quotation shows clearly that the conception 
of Mahasanghikas regarding the Buddha-kaya is quite | 
different from that of Sthaviravadins, upholders of E 
Original form of Buddhism, as well as of its offshoots ` | 
Sarvastivadins who, we know, hold only Buddhalogy of 
Rüpa-kaya (or historical Buddha). But, from  Vasu- 
mitra's statements quoted above, we easily observed that 
the idea of * Dharma-kaya Buddha" and * Sambhoga- 
kaya Buddha' have already been manifested in tbe 
Mahasanghika schools. Besides Vasumitra’s work, the 
Mahavastu, a book of Vinaya of Lokottaravādin school 
of Mahāsnghika, also embodies the same conception 
of Buddha-kaya. Professor L. De la Vallée Pouesin said 
in his learned article thus :— 

«The * Buddhalogy' of Mahavastu marks à stage 

between the conception of Buddha as a simple mortal 
(Little vehicle) and that of Buddha as a quasi-eternal 
god sending illusory images down to this world (Great- 
vehicle). ‘The Buddha of the Mahavastu is a superman. 
He feels neither hunger nor thirst ; he lives in ignorance 
of carnal desires; his wife remains a virgin. It is from 
consideration for humanity, in order to conform to the 
customs of the world (lokanuvartana), that he behaves 
as a man, or that he gives to men the false impression 
that he is behaving as a man. In technical terms, he is 
lokottara, ‘superior to the world.’ * 

Next, let us look at the Avatamsaka-sutras, regarded 
as one of the most important Mahayana sutras, and these 


| See Journal of Lettera of Calcutta University, Vol. T, pp. 7-5 
* g. R. En Vol. 8, p. 320. 
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b originated, from my point of view, as early as the time of 
| wa Prajūāpāramitā-sūtras. These Sutras, as a whole, deal 
E with Buddha's Ontological perceptions just in the same 
| light as other Mahāyāna sütras do. But the special 
features of these are to indicate Buddha’s Introspectional 
perception on the Buddha-kāya and Human life more 
definitely than that of the cosmic existence. There we 
find the following passages regarikiE the Buddha- 
kaya :— 

Ea * ‘Tathagata is all-prevailing in the Universe (Dharma 
Uss- Dhiütu)."' | ʻi 


b 
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» 
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— **Buddha-küya is visible everywhere in ten 
directions." * , ana 


f 
4 . 
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= w "The Dharma-kāya of the Ta ¿(haga E iS extensive. - yis 
“ Even single utterance of Tathagata is immeasure- 
| Able." * ee to 

Again, | | 

UE ** Even single utterance of the Ta S Mao is without) 
ES. measure." ? | | — 
bom. 3 > i " 
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|» ^. Buddha-kāya pervades all through the Dharma-dbatd! 

— 2 amd it manifests itself before all human — mu 

A 
T Again, petite? -- 
 *One body of Buddha ( Buddha-kaya) reveals ———— 
2 less bodies. v thats 
BK š ~ Tr juti ^ š ay ort] mos 
"I a * Avatarisuka-sūtra: Tien Bundle, Vol. I, p. ba of Chi inane Tripitaka, +> ul. 4 h 
zi * Ibid: Tien Bundle, Vol. I, p. da. Tm peu 
x * Ibid: Tien Bundle, Vol. 1, p. 7b. | RS ore led. — d en 
A * Ibid: Tien Bundle, Vol. T, pp. Sa and 15a..— bngs a "te —— 
os * Ibid : Tien Bundle, Vol. J, p. 226. | ? — 
f * Ibid: Tien Bundle, Vol. I, p. 25b. . - Woo ow un^ UNT, vi 
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Again, 

“The magnificent body of Tathagata prevails every- 
where in the Dharma-dhatu, therefore, without 
changing the seat he prevails in all places." * 

Again, 

“The Tathagata, the Supreme Perfect Enlightenment, 
is always staying in calm and immovable 
condition, yet he reveals himself everywhere in 
the world of ten directions." * 

Again, | 

* Any one willing to admire the limitless and wonderful 
body of the 'l'athagata, would not be able to do so 
even in the unlimited Kalp»h.”* 

Again, 

_ © By one utterance (Buddha) preaches, innumerable 
teachings and at the same time by innumerable 
utterances (Buddha) preaches simple teaching." = 

Such conception of Buddhalogy is found everywhere 
throughout the whole Avatarnsaka-sūtra, and this 
Mahayanic conception of Buddhalogy fully developed as 
a last stage in the Tathāgatāyusapramāņa-parivarta of 
"the Saddharmapundarika-suütra. Throughout the whole 
chapter Buddha tries to explain to men that he has not 
newly been a Buddha but was such through eternity ; so 
he said :— 

qafa raana argi ward a nefa face | 

WISI At gq acmaifaaa a Hae AAMAR ú 

amid awmfuueresrafen safe wife Ta i 

aea WÜüzlagareedarufeqreuret paula: N 

faaiuafa qoenafa fanaa war Fea | 

a fü faaierg afer arā wa āt aH naaa a"! 


t "ien Bundle, Vol. I, p. 53% of Chinese Tripitaka. 

* Tien Bundle, Vol. IT, p. 106. 

^ Ibid, Vol. I, p. S46, 

* Ibid, Vol. XI, p. 14a 

* Saddharmnpuņdarikā-sūtra, Part IV, p. 323, No. 1.2.3. 
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*1. An inconceivable number of thousands of kotis 
Of :eons, never to be measured, is it since I reached 
superior (or first) enlightepment and never ceased to 
teach the law. 

“2. I roused many Bodhisattvas and established them 
in Buddha-knowledze. I brought myriads of kotis of 
beings, endless, to full ripeness in many kotis of :eons. 

* 8. I show the place of extinction, I reveal to (all) 
beings a device,to educate them, ableit I do not become 
extinct at the time, and in this very place continue 
preaching the law.” ' f 

From a perusal of what is stated above we are 
surprised at the striking tone of identification between the 
Mahāsanghīka school and Mahayanism regarding the 
conception of Buddhalogy. L 

The so-called Three-kiva doctrine of Nagarjuna, 
Maitreyanatlfh, Asamga, Vasubandhu and ASvaghosa II 
is mainly based upon the Avatarmsaka-sütras and said 
chapter of Saddharmapundarika-sutra. 

Here, one thing we should bear in mind that among 
the Mahayana sütras, specially Avatarnsaka sūtras and 
said chapter of Saddharmapundarika-sütra were the only 
statements in which Buddha's Introspectional perception 

-regarding his ‘own personality’ as well as ‘human life’ 
are fully expressed. ‘That is to say, there Buddha has 
explained his perception on the reality of human life (or 
the solution of the question * What is man? ') through his 
own Buddha-like personality which has no beginning, no 
end. 

To sum up: the doctrines of the Mahāsanghika schools 
regarding the cosmic existence and Buddhalogy have 
been identified with that of Mahāyānism on the same 
conceptions. In other words, the doctrine of the Mahasan- 
ghikas on the cosmic existence has been identified with 


* B. B. E, XXI, p. 307. 
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that of the Prajūāpāramitā-sūtras and the U payakausalya- 
parivarta of the Saddharmapundarika-sutra. And at 
the'same time, the doctrine of the Muhāsanghikas on the 
Buddha-kaya has been identified with that of Avatamsaka- 
sūtra and the Tathagatay usapramāņa-parivarta of the 
Saddharmapundarika-sttra. 

Thus. from the internal investigation, it has been 

clearly shown that both the Mahasanghika doctrines and 
the doctrines of Mahāyānism are identical. It can also 
be proved that Mahayana Buddhism is nothing but simply 
a developed form of the Mahasanghika doctrines. From 
my point of view, the Mahayana doctrines which -have 
"been manifested in Mahayana sūtra forms, have been 
cotned by the men of the Mahasanghika school. Because, 
those Mahayana sütras are, it can be said, the records of 
Buddha's Introspectional perceptions. However, such 
perceptions could not assume form except through human 
agency, viz., advanced disciples or men like those of 
the Mahasanghika schools. Here a flood of lizht is thrown 
on the most important question. ‘ihe origin of Mahayana 
Buddhism, because we have already seen that, from 
historical point of view, Mahayana Buddhism originated 
in the Mahasanghika doctrines, but from the doctrinal 
point of view, Mahayana doctrine originated in the 
Buddha’s perceptions. 1 


III.—(«) The relation between the idea of Buddha's 
Intvospectional perception and the doctrine of 
Mahayana sutras regarding the cosm ic existence. 


` 


Now, let us see what relation can be found between 
the idea of Buddha’s Ontological perception and the 
doctrines of Mahayana sütras regarding the cosmic 
existence, in order to make clear the point, that the 
doctrines of Mahayana sttras are nothing but only 
manifestation of Buddha’s Introspectional perception 
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regarding Ontology. And at the same time we shall 

understand also that the Mahayana doctrines, as ideas, 

| existed originally in Buddha's Introspectional perceptions 
since the time of his Enlightenment. 

The moment when Buddha attained the Enlighten- 
ment he obtained absolute truth. That very moment he 
understood also the external aspect of the world—the 
condition of this External world or * Samnsüra '——as well 

- as the real condition of Internal world or real state of the 
world. From that very moment, the man Siddhartha, 
the son of Suddhedana, became the Buddha. He was no 

- more an ordinary man but the ‘Jina of all ' (Sabbābibhū), 
the * Knower of all’ (Sabbavidū).' He was no more the” 
son of Suddhodana but the father of the whole world.* * 

The absolute truth which he obtained, was the truth 
of the ‘cosmic existence. Because, without the cosmie 
existence no truth can exist. Of it there are 
naturally two aspects: one is the truth on the 
‘external,’ another is ‘internal.’ So, there must be two 
aspects also in that absolute truth itself: one is the ‘ truth 
on the external world,’ another is the ‘truth on the 
internal world. As soon as Buddha obtained that 

p absolute truth, two kinds of perceptions on the two 
aspects of the said truth dawned upon him—the one 
the * external aspect ' according to me is Buddha's Pheno- 
menolozical perception, while the other the ‘ internal 
aspect’ is Buddha’s Ontological perception. . 

But, as a matter of fact, the time and the social 
circumstances in India at that time, allowed him to 


* Babbūbhibhū sabbavidi’, hamasmi, M, N., Vol. I, pp. 171, 227 and A, N. IV, 
p 23. 
* “Eko, mbi sammásambzddho," M. N., Vol. I, p. 171; again, '* durs @ afat 
grava cul aatfa aa (Saddharmapundarika-sütra, Part I, p. 90), 
— “This triple world is my domain and those who iu it are suffering from burning 
heat are my sons." (S. B. E., XXI, p. 88.) 
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preach the doctrine only by his Phenomenological 
perception. Therefore, as I have already stated, he 
hesitated to reveal his Ontological perception to the mass. 
We know this also, that bis Phenomenology had been 
preached in his lifetime through * Four noble truths’ 
and among them he has dealt chiefly and minutely with 
‘Suffering’ (duhkha) and * Tts-cause ' (duhkha-samudaya). 
Again, in order to make clear the former, he laid special 
stress upon what we call * Threefold-doctrine, namely: 
¿All is  impermanent? (sarvam-anityarn), “All is 
suffering * (sarvarn-duhkham), and * All is without ego’ 
(sarvarn-anatmam). And as regards the latter he dwelt 
upon what is called *'Ywelve-linked chain of causation’ 
(dvādasa-pratitya-samutpāda). ‘The ‘path leading to 
its extinction’ (Duhkha-nirodha-marga) has also been 
pointed out by the enumeration of the * Eightfold noble- 
path * but he did not try to explain ‘Its suppression’ 
(duhkha-nirodha) or in other word ‘ Nirvana’ fully and 
well. 

Because, though it bears a negative sense, vet it 
suggests an Ontological idea. And if he tried to deal 
minutely with this point, just in the same way as he 
did with the other three points, he would have to explain 
fully his Introspectional perception on Ontology which, 
however, was not favourable to the time nnd social 
condition then existing. “his is the reason, I think, 
why his explanation on the * Nirvana” was very scanty. 
In a word, Buddha, in his lifetime, has only shown to 
people the * way to salvation’ but not the real stage of 
salvation itself which he realised through his Introspec- 
tional perception. Of course, as a matter of fact, this ‘ way 
to salvation ' is the most important matter from religious 
standpoint. Because, without this, men can never 
_renlize themselves. And again, without such realization, 
they cannot obtain true perception and real salvation. 
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This is the very reason why Buddha's movement 
is regarded as the most important one and the most 
excellent religious revolution India has ever seen. 
From my point of view, Buddha’s movemnt gave a new 
life and new light to India's religious thought. Therefore, 
lī it is not wrong to hold that his movement was the real 
| centre in the history of India’s religious and philosophical 
thought. However, from the point of Buddha’s Intros- 
pectional perception, this Phenomenological doctrine 
was only a means or expedient doctrine (upaya-dharma) 
but not the reality itself. Here, a difficult question may 


— arise: if Buddha's original teachings or doctrines 
4 mainly dealt with the Phenomenological perception, how 
: then can we understand his Introspectional and Ontologi- 


eal doctrine upon the cosmie existence, ete. Of course, 
there is no positive and external statements regarding 
‘this point except a ratiocination. Therefore, if cosmie 
existences, from the point of view of Buddha’s Pheno- 
menological perception, are ‘ Impermanent, and ‘t Suffer- 
‘ing,’ and ‘ Without ego,’ then from the Ontological point 
of view which is quite opposite of the former, they 
f. should be ‘ Permanent’ ‘ Happy," and * With a great ego,’ 
= —indicated throughout the Mahāyāna-mahaparinirvāņa- 
= sūtra’ And the following statment of Saddharma- 
pundarika-sütra is the exact indication of Buddha's 
Ontological perception on cosmic existence : 


“Aiafi wataaiaai w faafaa alfa earner |” * 


` There are two kinds of Mahūparīnirvāva-sūtras in the Chinese translation of 
the tripitaka ; one deals with Buddha's parinirvāņa, thia may be called HinnyAnic 
Mabüparinirvána-süira corr:sponding with the Mahāparinibbānn-autra in Digha- 
Nikāya of the Pāli canon (see Nunjio's catalogue, p. 136, No. 545 nnd p. 139, No. 
652). The other belorgs to the Maháyána sütra. Though ite title is the same with 
that of the Pāli D. N. and ite manner of writing is nleo nbont the same, that is to 
say, the teachings have been imparted by Buddha just before his parinirvapa for 
future's sake, yet the idea contained in the Sūtra is quite different from that of the 
Pali D. N. becanse, it deala with Buddbn’s Ontological perception on the coamic 
exis D ac i as well ns human life. (See Nanjio's catalogue, p. 59, No. 114, etc.) 
| .—* Raddharmapngdarika sutra Part 1, p. 53. i 
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“They shall reveal the stability of the Dhar na, i NE 
being subjected to fixed rules, its unshakeable perpet | wig 
in the world.” ' ey 


In the Orizinal form of Buddhism, there is no positi ve 
statement on such Ontological idea on cosmic exist el le 
as I have told before. However, we find references tc 
such ideas in negative sense scattered throughout | the 2 
Pali Nikayas which are regarded as embodying statements f 
mueh akin to the Original Buddhism. E er oit 3 

In the Sainyutta-Nikàya it has been — :— | 
T Yattha kho àvuso na jāyati na jiyati na miya ati ti na 

cavati na  uppajjati, nāham tam gaman nē 

lokassa antam nateyyarn dattheyyam — | i^ 

vadāmīti.” * sia 
“ Where, friend, one does not get born, nor grow 
old, nor die, nor leave one sphere for another, nor get 
reborn :—that end of the world, I say, thou art not able ` 
by walking to come to know, nor to see, nor to arrive at. ns. 
In the Anguttara-Nikāya also we find the same 


















statement as above.‘ i 
Again, in the Samyutta-Nikaya :— š 
“ Yattha apo ca pathavi tejo vayo na gadhati, ato sarà — .. 
nivattanti, ettha vattam na vattati, ettha nāmaīca E 


33 5 


| rüpanca, asesam uparujjhatiti. 4 
j « Where the four elements that cleave, and stretch, 

And barn, and move no further footing fiud. . 
PK e Hence ebb the flooding tides ; here whirls no more. 
bi The whirlpool ; here to utter ending comes 

This compound thing of body and of mind." 





` B. B. E., Vol. XVI, p. 53. 
£ no 8. N., P AT I, p. GT (S. N. 23.6). 
^ The Book of the Kindred Sayings by Mra. Rhys Davids, , Part I, p. 85. 
a A. N., Part, II, p. 48 (A. N. IV, 45). 
* S. N., Part, I, p. 15 (1.3.7). 
* The Book of the Kindred Sayings, Part I, p. 
This passage, according to me, may be rende Md thus:—As water, earth, fire and 
air have no firm footing, so do the tides ebb and flow (ñe. have no firm footing), etc. 
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Again, in the Udàna :— 

** Atthi bhikkhave tad &yatanam, vattha n'eva pathavI 
na apo na tejo na vayo na ūkāsānaūicāvatanam .. 
n'ya loko na  paraloko ubho candimasūrivā, 
tad aham bhikkhave n'eva agatim vadami na gatim 

a na thitim na cutim na upapnttim, appatittharn 

E appavattam | anàrammanam eva tam, es’ ev’ anto 

3 ^  dukkhassa'ti." ' 

—* “Phere is, O monks, a sphere where there is neither 

i earth, nor water, nor heat, nor air, nor the endless 

Ç atmosphere............ neither this world, nor another world, 

i none of the sun and the moon ; therefore, O monks, do 

I say that it is neither coming nor going, nor staying, 

- nor sleeping, nor arising, but that it is unstable, 

| unchanging, without any support. This, verily, is the end 

of suffering.” ° 

Again, in the same Udāna :— 

* Yattha Apo ca pathavi vàyo ua zadhati, 
na tattha sukkā jotanti, idicco nappakasati, 
na tattha candimā bhāti, tamo tattha na vijjati, 
yadāca attanāvedi muni monena brahmano, 
atha rūpā arūpā ca sukha dukkhā pamuccatiti.” * 


" Where water, earth, heat or air enters not, the stars 
do not gleam there, nor does the sun shine, nor the moon 
and darkness exists not. When the Brahmana becomes 
a sage by silent meditation and realises his own self, he 
becomes quit of form and formless-ness, of happiness and 
suffering." * 

Again, in the Digha-Nikaya :— 

"Viünnhnanam anidassanarī anantarm sabhatopaham, 

’ Ettha apo ca pathavi tejo vàyo na gādhāti. 


tps 


Y: x * Udāna, VIIL 1. : 
EU a os _* Translated by my pollgagus Mr. Suilendranath Mitra, M.A, 
|. . * Udine, I, p. 9. 











Ettha dighanea rassanca anuim thulara subhasubham, E 


Ettha  nümaíüca rūpāūca asesam uparujjhati, 
Viünanassa nirodheno etth’etam uparujjhatiti." ' 
“The intellect of Arahatship, the invisible, the endless 
accessible from every side :— 


‘There is it that earth, water, fire and wiud, 
And lone and short, and fine and coarse, 
Pure aud impure, no footing find 
Die out, leaving no trace behind. 
When intellection ceases they all also cease. * * 


Therefore, the sense of * Nirvana’ in the Origiual form 
of Buddhism is *incomposite ' (asankhata), * unweakened * 
(ajajjara), ‘stable’ (dhuva), ‘eternal’ (amata). So, it 
should be * peaceful ' (khema) as well as * calm” (santa) ; 
then it must be ‘final’ (parāyaņa) and ‘true’ (sacea)” 
So, we should not think that ‘ Nirvana’ is extinction 
of something, but eternal reality of cosmic existence, 
which is really difficult for human language to express in 
the positive sense. Moreover, in the Phen omenological 


. ^ D. N., Vol. L, p. 223 (D. N. II. Kevaddha). 
3 Dialogues of the Buddha by Rhys Davids, Part I., pp. 413.484. 
- {tis very interesting to state here that the idea of Buddha's Ontological perception 
in negative aspects on Nirvana, as stated above, corresponds exactly with that.of 
some Upanpisbada5s. In the Katha, V, 16, Mundaka, IT, z, 10, and Švetāšvatara, VI, 
14, the following passage is recorded :— 


“a aa gaf nfa, 3 we Ana, 
aa farra wifes, gāatsunfu: 7 
asa arraquifa a4, 
ae ma aafaa fanfa 1” 


The idea as well us the mode of expression are exoctly the same as noted above. 
In the Upanishadas this mode of expression indicates the stage of * absolute Brahman" 
while in Buddha's point of view, it indicates the state of Nirvāhn. From n perusal 
of such identical expressions as we come across in both, we may hold that in ñ 
certain sense Buddha's Ontological perception on the ‘cosmic existence " as weil as 
on ‘human life’ does not surpass the ideas of the Upanishads, But the difference 
between them is the different wny of realization ; that is to say, the way of realiza- 
tion of Upanishndas is philosophical, while Buddha's way is a religious one. 

wi ^ 8. N., Part LV, pp. 369-373 (Asnükhatarh ). 
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doctrine of Buddha (original form of Buddhism), it 
was not his aim to deal with the positive aspect of 
Nirvana. This is why Buddha used simply the term 
Nirvana from the negative point of view. So it is said 
in the Udàna :— 

* No ce tam bhikkhave abhavissa ajātam _abhūtam 
akatam  asankhatam nayidha jātassa bhütassa katassa 
sankhatassa nissaranath pannáyetha 2 ”' 

“Tf, O monks, that were not unborn, non-existent, 
not made, not compounded, would not the dissolution 
of the existent, the made, the compounded be comprehen- 


sible? "* 





Again, in the Kathāvatthu :— 

“Sabba-dhammanam tathat& asankhata, nibbanam 
tāņam, lenam, sarapain, parawanam, nceutam, amatam 
nibbānam, asankhatam.’’ * 

“Nibbana is the deliverance, the safety, the refuge, 
the highest path, the stability, the eternal cessation, the 
unfathomable.” 

So, it can, unmistakably, be held that the sense of 
‘Nirvana’ is consistent with the negative aspect of 
Buddha’s Ontological perception. Here we should bear 
in mind one thing which is of vital importance in 
understanding Buddha’s doctrines as well as Developed 
form of Buddhism—that whenever Ontological ideas are 
expressed in the negative way. it is always done by the 
denial of all phenomenological existence; the case of 
‘Nirvana’ here is also the same. Such expression is 
found not only in the Buddhism but also in Vedantism, 
wherein * Nirguna Brahmana’ has been expressed always 
in the negative by the term ‘neti neti neti.’ Thus the 
Ontological aspect in the Original form of Buddhism is 

!^ Udāna VIII, 3; and Iti-vuttaka. 43. 


* Translated by my colleague, Mr, Builéndranath Mitra, M.A, 
^ Kathāvattho, Vol. IL, p. 583. 
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found always in the state of denying or annihilating 
phenomenological existence. So it is said in the 
Suttanta :— | 

« Ye te suttanta Tathagata bhasita gambhira gambhi- 
rattha lokuttara sufifattapatisamyutta, tesu bhaūūamānesu 
na sussissanti, na sotam odahissanti, na aūnūācittam 
upatthüpessanti, na ca te dhammam u coahetabbam pariyā- 
punitabbatin mannissanti.’” * 

« Those suttantas uttered by the Tathagata, deep, deep 
in meaning, not of the world, dealing with the void, 
to these when uttered, they will not listen, they will not 
lend a ready ear, they will not bring to them an 
understanding heart, they will not deem those doctrines 
that which should be learnt by heart, that which should- 
be mastered." * 

So, it is not strange that in the time of Buddha, 
Nigrodha paribbajaka used to designate Buddha's doctrine 
by the term * Suūūagara-hatā-pūa * or ‘the perception in 
the wisdom of emptiness.’ * 

Now we find that in the Prajūāpāramitā-sūtras, such 
negative aspect of Buddha's Ontological perception is 
clearly expressed. The idea of ‘Sanskrit-sanyata,’ 
* Asanskrita-šūnyatā * and “ Atyanta-Sinyata,’ embodied 
therein, is nothing but concrete explanation of Buddha’s 
Ontological perception in the negative. This point has 
been clearly pointed out in the Mādhyamika-šāstra by 
Nagarjuna who was the systemizer of the sūtra thus :— 

“faraafeuaa faac faama? 1 
wxermifawmefw faatafaa wia a 

«he real state of dharma is like Nirvana, indescrib- 

able, incom prehensible, without birth or death, it is 


' S. N , Part II, p. 267. 

* The Book of the Kindred, Sayings, II, p. 179. 

* D. N., Vol. II], p. 38. Udumbarika Sihonada suttanta. 
* Madhyamika-éastra, chap. XVIII, karika 7. 
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beyond the reach of thought or language for it is 
absolute.”’ 

The Prajūāpāramitā-sūtras themselves, as we know, 
deal with Buddha’s Ontological perception. This can 


be understood even from the meaning of the term 


* Prajūapāramitā.” Etymologically, — * Prajūāpāramita * 
means the highest or the absolute wisdom of Buddha 
(which he obtained under the Bodhi-tree). Of course 
Buddha's perception has bearing on two aspects— negative 
and positive—as has been referred to, many times, in 
the previous discussion. The ‘Stinyata’ idea of the 
Prajūāpāramitā is its negative aspect while the * Dharma- 
tathatā * idea of it is the positive one.' However, the 
‘main treatment of the  Prajboapüramitü-sütras was 
concerned with the exposition of the negative aspect of 
Buddha's Ontological perception. And the Mādhyamika 
doctrine of Nagarjuna is the systematized doctrine of this 
negative idea. 

Now, it is clear enough from the above statements, 
that Buddha’s Ontological perception on the cosmic 
existence can be identified with the Mahayana doctrine 
or the Developed form of Buddhism in the negative 
aspect. Nay, we venture to go a step further and say 
that both the said ideas are not only identical but 
originally they were one and the same in the Buddha’s 
perception. 

Our next enquiry, then, is to find out the relation 
between Buddha’s Ontological perception and the doctrine 
of the Mahāyāna sütras so far as their positive aspect is 
concerned. 

! The positive nspect of Prnjbparamitá-sütras or Buddha's Ontological perception 


has been clearly and fully expressed in concrete form in the Saddharmapugdarika- 
sūtm. The Prajfiaparamité-sitras themselves attempt to make ux understand the 


existence of the positive aspect of Buddha's Ontological perception, — While the 
 Baddharmspungarika-sütra attempts not only to make us understand its existence 


but at the same time realize it in our life. 
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-As we know from the above discussion, in the Original - 


form of Buddhism, speaking generally, Buddha ex pre 





his Ontological ideas in the negative. But occasio ally, a 4 
we came across even certain positive aspect of his 
Ontological idea in the Pāli Nikāvas. For example, in 


the Samyutta Nikāya :— / 


Ekāyano ayam maggo sattānam visuddhiya, sokapari- 
devanam samatikkamaya dukkhadomanassānam atthanga- 


maya nüyassidhigamaya nibbünassa saechikiriyáya......" * 


“There is the one way to this path which exists for 
the purification of beings, for the overcoming of grief and 
lamentation, for doinz nway with sorrow and dejection, 
for the attainment of the knowable and the realisation 
of Nibbana.”’ ° 
Again, in the same Nikaya :— 

** Jatipaccaya bhikkhave jaraimaranati, ......... uppādā 
và Tathāgatānam anuppādā và Tathāgatānam, thitā và sā 
dhātu dhammatthitata dhammaniya mata idapaccayata, tam 
Tathāgato abhisambuyjhati, abhisameti, abhisambajjhitva 
abhisametvā acikkhati, deseti paūūāpeti,  patthapeti 
vivarati vibhajati uttinikaroti passatāti cāha.” : | 

“Conditioned by rebirth is decay and death... 
whether, Brethren, there be an arising of Tathàágatas, 
or whether there be no such arisinz, in each this nature 
of things just stands, this casual status, this casual 
orderliness, the relatedness of this to that. Concerning 
that the Tathagata is fully Enlightened, that he fully 
understands. Fully Enlightened, fully understanding he 
declares it, teaches it, reveals it, sets it forth, manifests, 
explains, makes it plain, saying ; Buddha!  Conditioned 
by this, that comes to be.” * 


t S. N, Part V, pp. 167, 155, and A. Na, iif, p S14. 

* Translated by my colleague, Mr. Sailendranath Mitra, M.A. 
^ S., N., Part If, p. 25. 

* The Books of the Kindred Sayings, Il, p. 21. 
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This idea is exactly the same with that of * Dharma- 
tathatā * as expressed throughout the Prajnaparamita- 
sütras, which reveals the expression of the positive aspect 
of the doctrine. We find, moreover, in one of the same 
sütras the following passage : 

* Every existence (sarva-dharma) is ‘all sSünyata.' 
Therefore, ` there is nothing to recognize  (nsamjna), 
nothing to entreat (apramahitar), nothing to produce 
(anuppado), nothing to decay (anirodha). ‘Therefore, all 
existence is originally calm (svabhüva-nirvàna). Whether 
the Buddha come to this world or not, such a character 
of all existences (Dharma-laksana) is permanent." * 

At the very sight of the above passage, we can 
understand how exactly the idea expressed in it 
corresponds to that of the above quoted Nikāya passages ? 
However, the positive idea of the Ontological perception 
has been fully manifested in the Saddharmapundarika- 
sūtra. So the Upāyakaušalya-parivarta of the same sūtra 
states :— 

* weifenfe wifaaraai = fafai ofa KATARĀ p" 

“The stability of the Dharma, its being subjected to 
fixed rule, its unshakable perpetuity in the world." ° 

The ifea expressed here is exactly the same as that of 
Sarnyutta-Nikāya and the Prajūāpāramitā passages, quoted 
above. But more coniplete expression of it is found in 
the Tathagatayuspramüna-parivarta in the Saddharma- 
Bae vu :— 


“gerfa eal <a Aag aa mee a TANAR | 


PO RC i sippe Ud VIP SERVISIEM A, 
ter <a du fafaa Aſa sanana aaaea 
nfanfeed wana uda: FART quus: u 








* Chinese translation of Mahfprajdāp6ramitā-sūtra, Hoang Bundle, Vol. X. p. 60, 


of Chinese Tripitaka. 


* Saddharmapungdarika-sütra, Port I, p. 53, 
x S, B. E.,.Vol. XVI, p- 53. 
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safe «ar fasala gaq aga a fadsafer | x 
naa mafaa aani à ara Nafas ufea fagl c 
va a t dafad azī fad wae = Heifers TERA 1 

«When creatures behold this world and imagine that 
it is burning, even then my Buddha-field is teeming with 
gods and men. 

“They dispose of manifold amusements, kotis of 
pleasure gardens, palaces, and aerial cars; (this field) is 
embellished by hills of gems and by trees abounding 
with blossoms and fruits. 

* And aloft gods are striking musical instruments and 
pouring a rain of Mandaras by which they are covering 
me, the disciples and other sages who are striving after 
enlightenment. 

* So in my field here, everlasting; but others fancy 
that it is burning.” ? | 

Again, in the Mahāyāua Mahāparinirvāņa-sūtras which 
are regarded as belonging to a later composition in 
consideration of the | Saddharmapundarika-sütra and 
Prajūiāpāramitā-sūtras, this positive Ontological perception 
of Buddha assumes concrete form in the terms ‘ Nitya " 
or permanent, *sukha" or happy and * Atma’ or Ego, as 
opposed to the terms * Anitya’ ‘ Duhkha’ and * Anātma ' 
of the Original form of Buddhism. 

Thus, fhe Buddha’s Ontological perception on cosmic 
existence has been proved clearly to bear a close identity 
with the doctrine of Mahāyāna sütras so far as positive 
sense is concerned. 


(b) The relation belween the Buddha's Ontological 
perception upon his own personality and Mahāyāna 
Buddhalogy. 

‘The Buddha’s Ontological perception on the cosmic 
existence and its relation with the doctrine of Mahayana 


t Saddharmupuņdarīka-sūtra, pp. 324-5. 
* B, B. E, Vol. XXI, pp, 305-1. 
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sūtras have been discussed above. Our duty now will be 
to see what relation can be found between Buddha’s 
Ontological perception on his ‘own personality ' and 
Mahayana ‘ Buddhalogy.’ Before proceeding with the 
discussion, we should bear in mind, that from the 
Buddha’s standpoint, there is no Buddhalogy. For, 
so-called Buddhalogy pertains to  Buddba's personality 
itself. And his perception on his own personality 
turned out later on to be * Buddhalogy * among his 
desciples. 

As we know from the scriptures, the culminating 
moment of his meditation is the moment of the solution — 
of questions regarding the truth of reality and at the 
same time the moment of the attainment of the said 
truth is the moment of Buddha’s Enlightenment. At that 
very moment he obtained not only ontological perception 
upon cosmic existence, but at the same time he understood 


the real characteristic of his own personality. ‘| hereupon, 


the man Siddhartha, the son of Suddhodana discovered 
himself no more as such, but as father of all no more 
as such ordinary human being but the ‘Jina of all’ 
(sabbābbibhū), the ‘ Knower of all’ (sabbavidu). So it is 
said in the Suttanta :— 


'* Sabbabhibhü sabbavidü'ham asmi. 
Sabbesu dhammesu anupalitto. 
Sabbanjaho tanhakkhaye vimutte. 
Sayamabhinnaya kam uddiseyyam.” ' 


“Tam the all-conqueror, the all-knower, I am free 
from all conditions, I have left all, and am emancipated 
through the destruction of desire. Having attained to 
supreme wisdom by my own self, whom shall I point out 
(as my teacher).” 


C M, N, Vol. L, p. 176. ^ 











- 





This is because, at that very moment he himself found 
the truth, so it is said in the Nikaya :— 


* Dhammara hi so bhikkhu passati. 
Dhammarn passanto marn passati." ' 


«One who understands the dhamma, also understands. 
me and one who understands me, also understands 
dhamma.” 

The said absolute truth is eternal. Therefore, from 
the above quotation it is clear that as soon as Buddha 
discovered himself harmonized with Dharma or absolute 
truth, that very moment, through his Introspectional 
perceptim he realised for the first time, his own 
personality also to be eternal, having no beginning 
and no end (anādi-ananta). Over and above that 
perception he also, at that very moment, penetrated into 
the truth that he was originally possessed of Buddha-hood. 
The idea of the oneness of both Buddha and Dharma is 
the basis of the conception of *Dharma-kāya Buddha" 
and the historical Buddha, thereby, becomes the 
 Nirmāņa-kāya Buddha’ and finally these two combined 
together from what is called the  *Sambhoza-kaya 
Buddha.’ 

Regarding the Buddhalogy of Mahāyānism we have 
already entered into a discussion where the relation 
between the Mahasanghika and Mahayana  sütra 
conception upon the Buddha-kaya has been dealt with. 
So it is needless to re-state it fully here again. However, 
in order to make clear the point in issue a slight touch 
should be made. 

As we know, in the Mahasanghika Buddhalogy the 
‘Tri-kaya’ conception already existed in the bud and it 
began to bloom in the Avatamsaka-sütras and fully 
blossomed into flower in the ‘Tathagatayuspramana 


^ Itivuttaka, 92 (p. 91). 
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parivarta of Saddharmapuņdarīka-sūtra. So it has been 
said here :— 


“qagan āsi aaa: ūfa aafaa 
safefaaritvart aura: wer fea:| maffian: 
ufefaaimaresafa dāgaīa i"! 

“The Tathagata then, young men of good family, does 
what he has to do. The Tathagata who so long ago was 
perfectly Enlightened is unlimited in the duration of his 
life, he is everlasting. Without being extinct, the 
Tathagata makes a show of extinction, on behalf of those 
who have to be educated.” ° 

Thus, we arrive at a clear identification between the 


Buddha's perception on his own personality and Mahayana 
Buddhalogy. 





IF.— Inter-relation among the Buddha's Ontological 
perception and doctrines of the Mahasanghikas 
as well as of Mahayana sūtras regarding human 
life and their points of agreement. 


In the previous sections II and III, we have dealt 
with the relation subsisting between the Buddha's 
Ontological perception and the conception of Mahāsan- 
ghika schools as well as that of Mahayana sütras regarding 
cosmic existence and Buddhalogy. And there we have 
also pointed out their agreement. 

In this section, we shall have to discuss the conception 
of the ‘human life’ as they exist in the Buddha’s 
Ontological perception, doctrines of Mahāsaņghika school 
as well as that of Mahayana sūtras. 

The conception of ‘human life” might have been 
explained in connection with the discussion of cosmic 
existence and Buddhalogy as noticed above. , Because 


* Baddharm»puodarika-sütra. Part IV, pp. 318.319. 





` . *8.B.E, XVI, p. 302. - 
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the ‘human life’ is one of cosmic existences and conception 
of the same had already been revealed in the Buddha's 
Ontological perception through his personality as well as | 
in Mahayana Buddhalogy. i 
However, I kept silence on this point in cause of 
my previous discussions through fear of digressions. & 
Therefore, I denote this special section in order to make y 
the point clear. 
First of all, we should bear in mind that the conception 
of *humān life’ is one of the most important problems in 
Buddhism. ‘This is because every religion and philosophy 
. owes their origin in the question of * What is man’? 
"Though there are many other ultimate questions as such 
— What is the world? What connection has the 
man with the world? Why man is born in the world ? 
What is the instinct of man? What is the destiny of 
man? Yet the question * What is man ? ' is the most 
important one, for all other questions have a principal 
bearing upon it; because had there been no men on earth, 
why then other question would arise? So this question 
must be solved first, and with its solution, all other 
questions may be solved automatically. Therefore, it is 
no exaggeration to say that all the sages of India and 
other countries had been engaged in solving this question. 
Such was the case with Buddha also and his disciples. 
This is the reason why we attach much importance to this 
point. Moreover, the three problems regarding * cosmic 
existence,’ ' Buddhalogy * and * human life” are of vital 
importance among the early eighteen schools of Buddhism 
and those of Mahayana schools. And difference of 
opinions regarding these problems was the main cause 
of their separation. 
Let us see, first, what was Buddha’s Ontological 
|. perception on the ‘human life. As we know, at the 


z moment of Buddha’s Enlightenment, he himself discovered 
| I - 
s "m. AR * — > "e. 
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that he was no more an ordinary man but the Enlightened 
Buddha not only that, but at the same time he found his 
personality having no beginning, no end and even that he 
was originally Buddha. Such perception he obtained 
through the absolute truth. And again through this 
truth along with his Introspectional perception he also 
realised that all human lives too originally possessed 
Buddha-hood. If all human beings had not the germ of 
Buddha-hood, then it would have been quite impossible 
for human -Siddhārtha to attain Buddha-hood and there 
would also have been no way by which men could attain 
that Buddha-hood. The idea is like that of potatoes 


which can never produce rice and of rice which can never ` 


become potato. 
So, it has been stated in the Digha- Nikāya :— 


* Buddho so Bhagava bodhüya dhammarn deseti, 


Danto * damathāya 3» * 
Santo * samathāya * > 
Tiņņo * * taraņāy a > » 
Parinibbuto ., parinibbānāya ,, dot 


- “Enlightened is the Exalted One; he teaches the 
religion of Enlightenment.  Self-mastered is the Exalted 
One; he teaches the religion of Self-mastery. Calm is 
the Enlightened One ; he teaches the religion of Calm. 
Saved is the Enlightened One; he teaches the religion 
of Salvation. At peace is the Enlightened One; he 
teaches the religion of Peace." ° 

If human beings had not possessed the germ of the 
Enlightenment, then what was the necessity of Buddha 
to preach Enlightenment for them. Therefore, from 
the above statement, it can be held beyond doubt that 
the conception on the ‘human life’ in the Buddha’ 8 







* D. N., Vol. 65 (udumbagike). E 
* Dialogues of the Buddha, Part 3, pp. 92 
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Ontological perception was that of human beings 
possessing originally Buddha-hood. More concrete form 
of the same idea can be found in the Sarhyutta-Nikaya:— 
“Yeo? abbhatītā sambuddha ye ca Buddha anāgatā, 
yo c’ etarahi sambuddho bahunnarn sokanāsano. 64 
Sabbe saddhammagaruno viharasu viharanti ea. 
Atho pi viharissanti, esa Buddhāna dhammatā.”” * 
“Those perfectly Awakened Ones that are past, the 






Enlightened Ones that have not been, and he that has 


become perfectly Awakened now, the dispeller of the 
misery of the many, all these preceptors of the Good Law 
existed, do exist and will exist—this is the nature of the 
Buddhas.” ° | ; 

This statement indicates clearly that through the 
absolute truth, some realized their Buddha-hood in the 
past, some realize it in the present, while others will 
realize it in future, thus showing that they were 
originally possessed of the germ of Buddha-hood. From 
the standpoint of the absolute truth, every one can be 
Buddha. 

Next, let us see what is the conception of the 
Mahāsanghika school on the ‘human life.” In the Nikāya- 
bheda-dharmamati-chakra-šāstra (or I-pu-tsum-lun-lun) 
by Vasumitra.* It is stated :— | 

“he nature of mind (of being) originally was pure 
(vimala), but it has been encumbered by suffering which 
did not exist originally, therefore, the mind became 
impure.” * 
| is statement shows clearly that the original 
Mahasanghikas, the Ekavyavahārika, the Lokottaravada 


© 
1g. N. 56. 24 (Part V, p., 403). Tho same expression we find in the 


Prajūšpāramitē.sūtra, p. 396, Bibliotheca Indica Edition. 
* Translated by my colleague Mr. Sailendranath Mitra, M.A. 


3 He is Vasumitra Il and contemporary of King Kanishka II (about 140 ADD 


M * Toyo Daigaku Edition. Tokyo," p. 91. 7 
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and the Kaukkautika schools held that all individual 
beings originally were possessed of ‘ pure mind. The 
‘pure mind’ here signifies what is called ‘ Buddha- 
sabhava’ of the Mahayana Buddhism; that is to say all 
human lives originally possessed the ‘ nature of Buddha.’ 
=~ This idea is clearly expressed in the Mahāyāna- 
avatarnsaka-sūtra where it is said :— 
“The mind (universal mind), Buddha and human 
life are one and the same." ! 
Therefore, this Mahūāsanghika conception, more or 
m less, indicates Buddha’s Ontological perception on the 
* ' human life’ : and speaking generally, the conception of 
Mahasanghika can be identified with that of Buddha's 
perception regarding the problem at hand. 

Lastly, let us see what is the conception of Mahayana 
sütra on the same point. Regarding this, the Mahayana 
sütras, the Avatamsaka and Saddharmapuņdarīka-sūtras, 
are specially important. _ 

The very statement “the mind (universal mind) 
Buddha and the human life are one and the same,” 
is the very expression of Avatarnsaka-sūtra on the idea. 
Again, throughout the same Sütras, we find such concep- 
tion that all human lives unite with * Dharma-kàya,' that 
is to say, human lives exist within the * Dharma-kāya- 
Buddha.’ Therefore, it is not wrong to hold that in these 
Sütras Buddha's Ontological perception on human lives 
has been manifested more clearly than the doctrines of 
Mahāsanghika schools. But concrete form of this 
conception can be found only in Saddharmapundarika- 
sütra. It has been said there :— 


“ aqu miya AZT ATM HFT- 
ATi Ba wee aun swewemaqur erm suas, afes 
ATA MAZA AT ETA AAA SATA mara sangi 


- .  — * Tien Bundle. Vol. 7, p. 57 B, of Chinese Tripitaka, 
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aim sama) amaaan agaa ATA amma 
sqa mami aa saad) aaam araa afafa 
Vai — wunmdrnequepmuqu: AM qu, anna- 
artaufagluasalfafam Mani aunmediseueqmuqui AR 
werd aamanmenaamiaacwafafan sari AUT 
NĀSTARRAĀZĒT ArH Sea V 

“This, O Sāriputra, is the sole object, the sole aim, 
the sole purpose of his appearance in the world. Such 
then, Sāriputra, is the sole object, the sole aim, the lofty 
object, the lofty aim of the Tathāgata. And it is 
achieved by the Tathagata. For, Sariputra, I do show 
all creatures the sight of Tathagata-knowledge ; [ do 
open the eyes of creatures for the sight of Tathagata- 
knowledge, Sāriputra ; I do firmly establish the teaching 
of lathāgata-knowledge, Sāriputra ; I do lead the teaching 
of Tathagata-knowledge on the right part." ° 

In the above statement, the conception of Mahayana 
Buddhism on the * human life" reached its highest zenith 
and here again Buddha’s Ontological perception on the 
same point has been fully revealed. If all human lives 
had not possessed ‘the nature of Buddha'as well as 
*Buddha-hood ' originally, then how could the Buddha, 
as stated in the Sütra, show, open, establisb, and lead to 
the * Buddha-knowledge.’ Through the expression of this 
statement we therefore, come to know definitely that all 
human lives originally possessed * Buddha's nature’ as 
well as the germ of ‘ Buddha-hood.” Thus, Buddha's 
conception, the conception of Mahāsanghika school and 
the conception of Mahayana sütras on the * human life’ 
has been shown to be nearly related. 

To sum up: in above three sections (II, III and IV), 
we have, after lengthy discussion, shown clearly a close 





' Saddharmapugdarika-sitra, Part I, p. 40. = 
e S. B. E., XXI, P- 40. 
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relation among the Buddha’s Ontological perception and 

the doctrines of Mahüsasghika school as well as that of 

Mahayana sütras on the three points (i.e. on cosmic 

existence, Buddhalogy, and human life). And at the 

same time we have found out their doctrinal identification 
also. That is to say, Buddha's Introspectional and 

Ontological preception on the said three points, showing 

a close relation with the conception of Mahasanghika 

school and the doctrine of Mahayana sütras on the 

same points. 

We can now arrive at a conclusion by holding that 
Buddha’s Introspectional and Ontological perception 
transformed into the form of Mahayana sütras and it 
manifested in the Mahayana doctrines by the men of 
Mahasanghika school and their lineage. And at the same 
time we understand this also that such Mahayana sūtras as 
existed before the time of Nagarjuna were compiled by 
Mahāsanghikas. Hence it will not be going far away from 
historical truth to hold that, man of Mahasanghika schools 
were ‘ forefather of the Mahayanist.’ 

At the end of this section, I would like to remind you 
one important feature in the Mahayana sütras. Among 
the many Mahayana sūtras, Prajūāpāramitā, Avatamsaka 
and Saddharmapundarika and the like are the most 
important as well as representative in character, Among 
them Prajūāpāramitā-sūtras mainly reveal Buddha’s 
Introspectional and Ontological perception on the cosmic 
existence, while Avtarbsaka-sūtras mainly dwell upon 
 Buddha's Introspectional and Ontological perception 
upon Buddha's own personality as well as human life. 
And lastly, both the conception of cosmic existences and 
‘Buddha's own personality as well as human lives has been 
again manifested fully and in concrete form, in the 
Saddharmapuņdarīka-sūtra. This is the reason, | think, 
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CHAPTER III. 


Why did the men of the Mahasanghika schools coin * 
and use the terms Mahayana and Hinayana ? 


Let us now turn our attention to the main discussion. 
The terms ‘Mahayana’ and * Hinayàna, as I have told 
you, inthe previous section, could not be of Hinayana 
origin, but were undoubtedly coined and used by the 
Mahāyānists. In the previous section, I have also 
discussed that the men of Mahasanghika schools, were fore- 


fathers of the Mahāyānists, and Mahayana doctrines were 


made manifested and their Sütras were formed by them. 
This being so, we may hold that the terms ‘ Mahayana’ 
and ‘ Hīnayāna * were for the first time coined and used 
by the Mahāsanghikas. Hence the question necessarily 
arises, for what reason the men of Mahāsanghika school 
coined and used those terms? The reason is not far to 
seek. I may at once point out, that the conflict between 
the Sthaviravadins and the Mahāsanghikas as regarding 
the superiority of their doctrines led tothe coinage of 
these terms. 

According to the Southern as well as Northern records 
of Buddhism, it was the historical event, that even in the 
Buddha’s lifetime, disciples of the Buddha held different 
opinions on Buddha’s doctrine and in consequence a 
great conflict arose among themselves." But at that 
time the conflict was limited to individuals only. It was 
for the first time, in the history of Indian Buddhism, 
that different opinions of different parties and different 
schools were afloat a the Vaišālī Council, known in the 


* About this point, I have folly discussed in my * History of early Buddhiat 
&choola" in the Sir Asutosh Mookerjee Silver Jubilee Volumes, Vol. III, Part at 
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Buddhist history of India as the Second Cotncil And 
why these different parties and different schools came to 
the arena of Buddhism, will be all clear to us, if we 
understand the characteristics of both the schools. ‘Phat 

to say, the Mahāsanghika party was liberal and 
advanced, while the Sthavira party was conservative, 
who loyally stuck to the Original Buddhism preached by 
Buddhain general. Hence, their doctrines on the ‘ cosmic 
existence’ and ‘Buddhalogy,’ ete, must naturally be 
different. Consequently, they had always a conflict of 
opinion. The Mahasanghikas did not rest satisfied with the 
Phenomenological aspect of Buddha’s doctrine preached 
in general, but wanted to rightly manifest Buddha’s Intros 
pectional and Ontological perception upon the * cosmic 
existence, *Buddhalogy, as well as ‘human life.” Such 
being the case, the conflict of the parties went on and 
at last, just one hundred years after Buddha's Parinirv&ns, 
aetual separation. was made at the Council of Vaisali on 
the questions (i) ‘The ten different points’ of Vinaya 
and (ii) ‘ Bhadra’s five points’ of doctrine.’ 

Owing to their conflict in Vaisali, the Sthaviras ex- 
communicated the Mahāsanghikas, on the ground of 
their introducing heretical views into the Buddha’s 


! According to the statements of the Southern school of Buddhism, ‘the ten 
points* of the Vinaya were only the cause of that separation between the Sthaviras 
and MahAsaüghikas, But Northern records mantain that * the five points of Bhadra " 
were only the cause of that separation (Chinese records on the other hand state 
‘t Mab@deva's five points’ instead of * Bhadra'a tive points " but to me this i» an error). 
I hold both to be real causes, because, their opinions must be differentiated on the 
‘Vinaya’ ns well as on the ‘doctrine However, different schools state the cause 
according to their point of view. As to the reason of this, I would like to say that 
Sthaviras of Southern school belong to the lineage of the Vinaya-Bhanaka, while 
the Northern school of the Sthaviras belong to that of Sütra-Bh&ánaka. Therefore, to 
the former, the Vinaya is essential, so fur as the teachings of Buddda are concerned 
so they mantained the ' ten points’ of Vinaya as the only cause, While to the latter, 
the Sūtra is essential, so they maintained the ‘five points" of Bhadra as ita only , 
cause, About this point I have discussed fully in my ' History of Early Buddhist 
Schools," 
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doctrine. Not only that much, but Sthaviras even called 
them by the bad epithet * Adharma-vadin ’ (holder of the 
heretical doctrine) and ‘ Pāpa-bhiksu ' (sinful monk).' 
After the time of Vaišālī, Mahasanghika school was gettin 
into power and popularity among the Buddhist communities. 
Butit pained them much to have had such epithets like | 
* Adharma-vādin' and 'Pāpa-bhiksu” Henceforward, 
they harboured much rage upon Sthaviras, and began to 
search for such a term as could display the superiority 
of their own doctrine, on the one hand, and disparage the 
doctrine of their opponent, on the other. Many 
terms were invented by them, but none suited their 
purpose. After great exertion, they at last coined the 
terms ' Hīnayāna” and ‘ Mahayana,’ the former, they 
thought to be the fit epithet for their opponents Sthaviras, 
as serving their purpose, while the latter, conveying a 
sense of superiority, they reserved for themselves. 
Thus, the terms ‘Mahayana’ and * Hīnayāna" came 
into being. 


1 Dipavarháa. p. 36. Just the same expression we find in the Mnabh&vibAs&-Éastra 
of Sarvāstivādins (see Shou Bondle, Vol. 4, pp. 96-98, of Chinese Tripitaka). 
Regarding this point we have a very interesting statement in the Mahāyāna Vinaya. 
We find there, many times, that “If any one call Mahāyānist by the term 
* Adharma-vüdin, then it will be the greatest ain." From this, it is evident that 
Mahāyānista were sometimes called by the term ' Adharma-vidin’ by the 
Hīnayānieta, 
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CHAPTER IV. ths 


How the Mahāsanghikas found out or coined the I oe 
terms Mahayana and Hinayana ? — NEM 


^ B ua um 
The terms * Mahayana’ and * Hinayana’ are not bec ^ 
with in the Pali Nikāyas nor in tbe Chinese translation of ` 
Buddhist Ágamas which are regarded as the most trust- ` 
worth y of all extant records of the original form of Bud B. 
dhism. But these terms, on the contrary, have been used. 
several times in Mahayana Sütras as well as Šastras, as I 


have already noted in the introduction. And 1 have also | * 


discussed in the previous section that these terms were M 


coined and used by the men of Mahasanghika school. ` 
Here one thing, we should bear in mind, that every word 
has more or less, its history at its back. Therefore, such ` 
terms like ‘Mahayana’ and * Hīnayāna ' did not come ` 
into use all on a sudden ; they must have passed through 
a series of previous historical stages. As I have already 
said, the Mahāsanghikas, before they could finally coin 
these terms, had to come across a good deal of similar 
other terms. So, our first duty is to find out the terms 
they used before the coinage of the terms ' Mahayana’ 
and ‘ Hinayana.’ ‘Then we should see how they found out 
and which one was first used and which was next. | 

If we look at Mahāyāna Sūtras like Prajūāpāramītā, 
Avatamsaka and Saddharmapundarika-sutras which are 
regarded as the earliest existing ones among Mahayana 
Sütras before the time of Nagarjuna, we find several 
terms like * Ekayana,’' * Agrayüna,'* * Anuttarayvàna,' * 


2r 


p ^ 
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` See under the explanation of the term ' Ekayāna.” 
3 Snddhnrmapnodarika-sütra, Part I, p. 61, Bibliotheca Buddhica Edition, and 
Ti'en Bundle, Vol. 5, p. 264, of Chinese Tripitaka. 


Ai 


"Ti'en Bundle, Vol, 9, p. 12a, Vol. 10, p. la, Vol. 10, p. 48a, of Chinese Tripitakn 


——— and Karnāpuņģarīka-sūtra, p. 67, (B. T. 8. Edition, Calcutta). 
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* Uttamayana,’ ' * Paramayana’ (Prathamayāna or Srestha- 
yana)” ‘ Bodhisattvayana,’* and  'Buddhayána, as 
synonymous with the term — Among the 
terms ‘Ekayana,’ * Buddhayāna * * and * Bodhisattvayāna ' 
have been used more freguently than the other terms, 
and when the term ‘Ekayana’ was used in the place 
where Buddha's Ontological ideas have been expressed 
or in the place of the term ‘ Mahayana,’ then the 
corresponding terms *'Dviyüna' or“ Triyāna * were used 
in the place where Buddha’s Phenomenological ideas 
have been expressed or in the place of the term Hinayana. 
For example, in the Saddharmapundartka-sitra it is stated 
thus :— | 

“gat fe our fefad a faza afai fe anfa menfa 
— 1” ° 


“There is, indeed, but one vehicle ; there is no second, 
nor a third, anywhere in the world." * 

The same statement occurs many times in the same 
Sūtra.” And the terms * Anuttarayāna,” * Prathamayana,’ 
*Agrayana,  'Paramayana' and * Uttamayāna” are 
nothing but the synonyms of the term ‘ Ekayàna. 
Similarly, when the terms * Buddhayāna ' or * Bodhisattva- 
yüna' were used in the place where Buddha’s Ontological 
ideas have been expressed or in the place of the term 
Mahayana, then the terms * Arhatyāna,” ' Šrāvakayāna ' 
were used in the place where Buddha's Phenomenological 
ideas have been expressed or in the place of the term 
‘Hinayana. We see also that the term ‘ Ekayàna,' 


Lalita Vistara, p. 142 (J. R. A. S, p. 34, 1900). 

J. R. A. 8., p. 33, 1900. 

See under the explanation of the term ' Bodhisnttvayánn.' 
See under the explanation of the term * Buddhnyānan,* 

Part I, p. 46, of Bibliotheca Edition. | 

8. B. Z., Vol. XXI, p. 46. 

Part I, pp. 45-49, pp. 76, 79, &o, Part 1I, pp. 13a, 189. 
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though sometimes indicates the same idea as expressed C 


by the term ‘ Buddhayana,’ it mainly occurs where 
Buddha’s Ontological ideas on * cosmic existence ‘are dealt — 
witb. On the contrary where Buddha's Ontological 
ideas on the ‘human life’ are mainly dealt with, the terms ` 
*Buddhayana' and Bodhisattvayāna are used. Butthe ` 
term * Mahayana’ was indicative of Buddha's Ontological | 
perception on both ‘cosmic existence’ and * human life’; 
that is say, this term. indicates the sense both of 
‘Ekayfina’ and ‘ Buddhayana’ or * Bodhisattvayāna” 
Here we should bear in mind that the term ‘ Mahāyāna” 
as well as ' Hinayāna which occur in early Mahāyāna 
Sūtras like Prajūāpāramitā and Saddharmapuņdarīka were 
not yet used in the sense of comparison as we find them 
in the later Mahāyāna Sūtras and Šāstras which came to 
being about the time of Nāgārjuna. For example, in the 
Sāddharmapuņdarīka-sūtra, we find the term ‘ Hīnayāna" 
only twice' and in the Chinese translation of Paūca- 
vimsati-sāhasrikā-Prajūāpāramitā-sūtra we find the term 
once only * but there the term was not used to serve the 
purpose of comparison. But in. the Chinese translation 
of Suvikrantavikrami-paripriccha of Mahāprajūāpāramitā ° 
and Mahāyāna-parinirvāņa-sūtras * which are regarded as 
later composition, we find several times the terms 
‘Mahayana’ and ‘Hinayana’ used in the sense of 
comparison. Now it is clear that the terms ‘ Mahayana’ 
and * Hīnayāna * came into existence later than the terms 
‘Ekayana’ and * Buddhayana’ or Bodhisattvayāna, etc. 

In my opinion, these terms were in vogue in the 
time of Nāgārjuna. 








' Part I, p. 60, and Part 2, p. 147. 
* Yüch Bundle, Vol. 5, p. 43a, of Chinese Tripitaka. 
* Yüch Bundle, Vol. 8, pp. 675, and 68a 


* These sütras are included in the In Bundle, Vols. 5-9, where these terms hare 
been used many times. 
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Our next enquiry then, is to find out the priority of 
these different terms that came into use before the 


coinage of the terms ‘Mahayana’ and * Hinayana.’ 


The terms *'Ekayüna, * Anuttarayāna, * Vinayayana,’ 
*Brahmayüna' and * Dhammayana,’ occur both in the 


Pali Nikayas and the Chinese translations of the four 


Agamas. For example in the Samyutta Nikaya it has 
been stated :— 

* Ekayano'yam maggo sattanam v isuddhiyā. oe 

* This is the only path, the only course, that exists 

for the purification of the beings. 
Again, in the same Sutta :— 

* Imass' eva kho etam Ananda ariyass' atthangikassa 
maggassa  adhivacanam  Bra/mayānamitt pi 
dhammayanamiti pi anuttara-saūgāmavijaya iti 
pi.” ° 
* O Ananda, the synonym of this Noble Eightfold 
Path is Brahmayana, Dhammayana and Tran- 
scendental Victory." 

Again, in the same Sutta :— 

“ Etad attaniyam bhūtam, Brakmayānam anuttaram, 

Niyyanti dhīrā lokamaha, aūūadatthu jayam 
jayanti.” * 
“This is reflected in self, this is transcendental 
Brahmayāna ;* the wise are led out of the world 
(by means of this yāna); victory is sure and 
certain. 


` S. N., Part V, pp. 167-168, p. 185, and A. N, Vol. IH, p. 314. 

s 8, N., Part V, p. 5. 

5 g. N., Part V, p. 6. 

* Yassa sadd & ca paūūāha||dhammā yuttā sadā dhuram ||bir iss mano yottam|| 
sati &rakkasArathi|. 

Ratho sīlaparikkhāro||Jhānakkbo cakkaviriyo|upekkhb& dhura-samádhi ||. 
anicch& pariv&runarm |. 

Abyāūpādo avihimsāj|viveko san Gvudham |titikkhā dhammasainnfiho)| yogek: 


khemiya vattati| (8. N. part V. p. 6). 
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In the Chinese translation of Samyuktigama-sitra, 
we find the following passage corresponding exactly to 
the First Pali passage quoted above thus :— 

* Here is the one Path, the only course that ( Zkeyana 
mārga) exists for the purification of all human beings." * 
Again, in the same Agama we meet with another passage 

which corresponds to the aforesaid Third Pah 

quotation, thus :— | 

“ O Ananda! Saddharma Vinayayana, Devayana, 
Brahmayana can conquer of the army of the 
suffering. Listen tome and think of my words, 
what I am going to say to you, O Ananda! what 
is that thing which; has been called by the terms 
Saddharma Vinayayana, Decayana and Brahma- 
yana those which can conquer the army of the 
suffering? That is nothing but the * Eightfold 
noble margas.” * 

Thus, we find the terms * Ekayana’ and * Anuttara- 
yana,’ etc., from the Pali Nikayas as well as from the 
Chinese translation of the four Agamas. And we should 
also remember thatthe terms ‘Ekayana’ and ‘ Anuttara- 
yāna” are met with in the Mahayana sütras. So these 
terms are common to both the Original form of Buddhism 
and the Developed form of Buddhism. The connotation 
of the ternis, however, 1s different in different forms of 
Buddhism. That is to say, in the Original form of 
Buddhism, it indicates only the * Atthangika-magga ' (the 
Eightfold noble path) or the * Majjhima—patipada’ (the 
middle path). While in the Mahāyāna Sütras it indicates 
Buddha’s Ontological perception both on ‘cosmic 
existence’ and on ‘human life.’ For example, in the 


* Shen Bundle, Vol. 3, p. 11a, p. 14a, p. 155 of Chinese Tripitaka. 
* Shen Bundle, Vol. 3, p. 64a of Chinese Tripitaka. 
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Saddharmapundarika-sütra it is stated thus :— 

“od q wrote fecuferden aif warmer sfa uut: | 
wat u at qafz qeqat wana safa fat wfazafa 0” 
sargāta erred vatu mmaa maf i 
ua g ar fe ava ua umn fad eue ATH N 

And so do I reveal all those laws that are ever holy 
and correct from the very first. And the son of Buddha 
who has completed his course shall once be a Jina. 

It is but my skilfulness which prompts me to manifest 
three vehicles; for there is but one vehicle and one 
track ; there is also but one instruction by the leaders.“ 

Again, in the same Sūtra :— 


*faufermi fe qur we YAAA unfan wai wer WuIGr | 
fafea gel uzmana nafaa a RARITA a 


« The line of the law forms an unbroken continuity 
and the nature of its properties is always manifest. 
Knowing this, the Buddhas, the highest of men, shall 
reveal this single vehicle.” * 

The above quotation shows that the term * Ekayāna ' 
indicates Buddha’s perception on cosmic existence. 

Again, in the same Sütra ;— 

“ganas myI reum vam va suas 
quur, a fafaga frātu at gātri at ara afamā i ° 

* Sariputra, by means of one sole Vehicle, to wit, the 
Buddha-vehicle, Sāriputra, do I teach creatures the law; 
there is no second Vehicle nor a third." * 

Above quotation shows the term * Ekayāna” points 
to Buddha’s perception on * Human life.’ 


' Saddharmapugjarika-sütrn, Part I, p. 45. 
* B. B. E., Vol. XXI, p. 45, 


* Saddharma pugdarika-sitra, Part I, p. 53. 

* 8. B. E, Vol. XXI, p. 53. 

* Baddharmapundarika-sütra, Part I, pp. 40, 42, 44. 
* 8. B. E., Vol. XXI, pp. 40, 41, 43. 
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The same expression we find in the Prajūāpāramitā+ 
sūtras.' 

This being the case, it became quite evident that the 
term ‘ Ekayana’ or‘ Anuttarayana,’ etc., were used by 
Buddha’s immediate disciples. Not only that, but it may 
not be wrong to observe that such terms were used even 
iu the lifetime of Buddha himself. 


(1) The term Ekayàna. 


Our problem here is. to discuss how Mahasanghikas 
appropriated the term * Ekayána' for their own use. 
From what has been discussed above, we can easily 
imagine and come to the conclusion that as soon as the 
Mahasanghikas were excommunicated Dy Sthaviras 
with such disparaging epithets as ‘ Adharma-vadin ° and 
‘Papa-bhiksu,’ they began to seek for such a term 
whereby they could display the superiority of their own 
doctrine and disparage that of their opponents. But 
they could not find any other suitable term than 
the term ' Ekayāna” They found it in the Original 
teachings of Buddha which were common to all of his 
disciples and followers at that time. They applied it to 
their own doctrine; that is to say, they used it parti- 
cularly for the indication of Buddha’s Ontological 
perception on both ‘cosmic existenc9 ' and * human life.’ 
And they thought it to be the most suitable term to 
distinguish themselves from their opponents so far as 
doctrinal superiority is concerned. On the other hand 
they called the Sthaviras by the name of ' Dviyana’ 


| " Aaaama aah aa ofa es Alas qRSUTHRISZI .. „RETA: |” 
(Aefastihasrika-praj&aparamita. attra, p. 422, of Bibltothoca indica Edition. - | 
n in the same Sūtra :— 


“Iaa, qafee wga gga =n wifu awamifami: gees mam: cd 





saat a qana a Walt: catafe awa uzga same Hfyaeare snawrqrqwa: 


em n ** (The same Sūtra, p. 189.) 
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with a view to indicate their inferiority. But it appears 
to me that some time afterwards the Mahāsanghikas get 
themselves puzzled over the term ‘ Ekayana’ as being 
common to both parties, indicating on one hand Buddha's 
Ontological perception from their point of view, while 
expressing the idea of ‘ Kight-fold noble path’ of the 
Original Buddhism as well as of the Sthaviras on the 
other hand. ‘Therefore, they came to realise that the 
term was not so suitable as they first thought it to be. 
Hence, the Mahasanghikas once more began to search 
for another appropriate one. "This time they invented 
the term ‘ Buddhayana’ or * Bodhisattvayana.’ 


(2). The terms Buddhayana avd Bodhisativayana., 


In the Pali Nikaya and the Chinese translation of 
the Four Agamas, we find the terms * Ekayana,' etc., but 
no mention has been made therein of the term of 
‘Buddhayana’ and ‘ Bodhisattvayana'; while throughout 
the Mahayana Sütras particularly in the earlier ones, 
these terms are several times met with. So we can at 
once hold that as soon as the Mahāsanghikas found 
that tne term ‘ Ekayána' did not suit their purpose, 
they, after searching for a more appropriate one coined 
the terms *Buddhayána' and < Bodhisattvayāna.” It 
would in this connection not be improper to say that the 
term * Ekayāna * was discovered at first and such terms 
as * Buddhayana’ and ‘ Bodhisattvayāna * were invented 
next, while the ‘ Mahayana’ was the last term that they . 
could adopt and apply for themselves. The terms 
* Buddhayana’ and Bodhisattvayana ° which they preferred 
to * Ekayāna” were invented and applied by them to 
indicate the superiority of their doctrines, or in other 
words, they applied these terms to indicate Buddha's 
Ontological percepti 1s, calling at the same time the 
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doctrines of the Sthaviras by the terms * Arhatyāna ” T 


‘Sravakayana’ indicative of their inferiority. For og 
example, the Saddharmapundarika-sütra states thus :— ` ; 
qaqa asfafirzuni IEF quate afaq U ' ‘ 

** The best and the most excellent vehicle in the whole i 


of the threefold world is the’ Buddha-vehicle magnified ` 

by the Sugatas.”? e 

Again, in the same Sutra :— » | 
“watar maga manoa ud eurgfe afed aware |” * 

“I do lead the teaching of Tatbagata-knowledge or 
the right path, Sariputra. By means of one sole vehicle 
to wit, the Buddha-vehicle, Sāriputra, do I teach creatures 
the law.” * - 

The same statements are found about six times in the 
same chapter in the same Sūtra.’ We also come across 
the same expressions mentioned several times in the 
Prajūāpāramitā and Avatarhsaka-sūtras. Here we should 
bear in mind that of the terms ‘ Buddhayáàna' and 
*Bodhisattvayana, the former has been used more 
frequently than the latter. The latter again has been used 
as. being synonymous of the former in the Mahayana 
Sūtras. For example, in the Astasāhasrikā-prajūāpāramitā 
sütra :— | 


“q~anafe gimarnaft uga gari Afsa uu aqua: 
quaft m: n”* 
“There is only one vehicle viz., Buddhayāna, or 


Bodhisattvayāna, as has been pointed out by venerable 
Subhūti.'” 


i Saddharmapundarika-sütra, Part I, p. 11. 
* 8.B. E, Vol. XXI, p. 11. 

^ SBaddharmapugdarika-sütra, Part I, p. 40. 
* 8. B. E, Vol. XXI, p. 40. 

* P. k. Part I, pp. 41, 49, 43, 44, etc. 

* p. 319, Bibliotheca Indica Edition. 
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Again, the identical expressions occur several times In 
the Chinese translation of Prajūāpāramitā-sūtras and in 
Avatamsaka-sttra, etc. Let us discuss a little further 
as to the relation of these two terms. The term 
* Bodhisattvayana’ indicates a vehicle by which all 
human beings can attain . Bodhisattva-hood, while the 
term * Buddhayana’ indicates a vehicle by which. all 
human beings can attain Buddha-hood. We should also 
know that the Bodhisattva-hood is the previous stage of 
a Buddha or one who is on the way of aftaining perfect 
knowledge; while the Buddha-hood the highest stage 
of the former or one who has already attained the Perfect 
Knowledge. Therefore, properly speaking Bodhisattva 
and Buddha do not much differ from each other, the only 
difference being as regards the stage of Perfection. So 
the terms * Buddhayāna * and * Bodhisattvayana, though 
they go by different namings, yet express the same idea 
as it were. Regarding this we find a nice example in 
the Chinese translation of the Paūcavinsati-sāhasrikā- 
Prajūāpāramitā-sūtrā. Where ‘ Bodhisattvayana' has 
been termed ‘ Bodhisattva-Buddhayana.’* We also find 
a nice explanation of Nagarjuna in his Prajfiaparamità- 
šāstra :— 

“The question is, whether this vehicle (yàna) is the 
dharma of Buddha or the dharma of Bodhisattva” The 
answer is :—This is the dharma of Bodhisattva... and this 
vehicle possessed the great power and can at once obtain 
Buddha-hood.” ° Here our question is how then the 
Mahāsanghikas could invent these terms and why did 
they rest satisfied with them? In answer, I should like 
to say that the Mahāsanghikas thought that such terms 


* Yūch Bundle, Vol 9, p. Ob, Vol. 3, p. 245, 422, VAN. Vol. 4, p. l4a, p. 434 
and T'ien Bundle. Vol. 6, p. 450, of Chinese Tripitaka. b 

* Yūch Bundle, Vol. 2, p. TOW. 

^ Wang Bundle, Vol. 3, p. 52». 
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can only be used: to indicate an important aspect of 
Buddha’s Introspectional perception. In other words, 
these terms they thought, were clearly indicative of 
Buddha's Ontological perception on ‘ human life,’ t.e., the 
realization of the highest life having no beginning and 
no end which Siddhartha discovered himself as soon as 
he attained to the Buddha-hood. Again, through his 
experience and perception he un derstood that all human 
beings originally possess the ‘nature of Buddha’ 


(Buddha-svabhava) or * the mind of Buddha’ (Buddha- 


citta). Nay, he understood not only this much but also 
that all human beings were originally possessed of 
Bodhisattva-hood and Buddha-hood having no beginning 
and no end. Therefore, he tried to make men realise 
the highest life which he himself attained. Why Buddha 
made such exertion is clearly expressed in the following 
statement of Saddharmnpundarika-sütra : 

‘manag miga AMMA ARTARATT AIA ASAT 
Mi da AAA AMINA së Team qaq ArH senda ufec eu 
zewraesrewarerrewaafeet «era ë anna SEWuerm 
dat Wa saa: aamasaciadesatqmaiad war 
aaa sEaarmaadaēi AIH sq! AUIS TAS aaa 
aafaa garai aunt ssania ma weqzrd | a- 
namanang fafad aami aga sequandgqer 
ae wad agimamacvaaniaacveqmian = ret 
eur sweat m SAA V 

“é Por, Sariputra, it is for a sole object, a sole aim, verily 
a lofty object, a lofty aim that the Buddha, the Tatha- 
gata, etc., appears in the world. And what is that sole 
object, that sole aim, that lofty object, that lofty aim of 
the Buddha, the Tathagata, etc., appearing in the world ? 
To show all creatures the sight of Tathagata-knowledge 





! Saddharmapundartka-sitra, Part I, p. 40, 
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does the Buddha, the Tathagata, etc., appear in the 
world; to open the eyes of creatures for the sight of 
Tathāgata-knowledge does the Buddha, the Tathagata, 
etc. appear in the world. This, O Sariputra, is the sole 
object, the sole aim, the sole purpose of his appearance 
in the world. Such then, Süriputra, is the sole object, 
the sole aim, the lofty object, the lofty aim of the 
Tathagata. And it is achieved by the Tathagata. For, 
Sariputra, I do show all creatures the sight of Tathagata- 
knowledge; I do open the eyes of creatures for the sight 
of Tathāgata-knowledge, Sāriputra ; I do firmly establish 
the teaching of Tathagata-knowledge, Sariputra; I do 


lead the teaching of Tathāgata-knowledge on the right 


path, Sariputra.”’ ' 
The men of the Mahāsanghika school having 


realized this profound Ontological perception of Buddha 
on ‘human life’ established at first the idea of 
* Vimala-citta' which is one of the important features 
of their doctrine. Furthermore, through the idea of 


* Vimala-chitta * along with the primitive Bodhisattva 


conception they established the idea of Buddhalogy 
which afterwards became the Tri-kaya doctrine in the 
Mahayana Buddhism. And thereby they invented the 
terms ‘ Buddhayāna * and ‘ Bodhisttvayana’ which to 
them, were quite suitable and independent ones. 

Here a historical investigation as to the invention 
of the terms by the Mahāsanghika is necessary. 


A historical study of the terms Bud hayāna and 
Bodhisaltvayana. 


The ‘idea of Bodhisattva was not entirely absent 
in the primitive Buddhism. But, in the primitive 
Buddhism, the Bodhisattva conception dealt mainly with 


A uo ' B. B. E., Vol. XXI, pP: 40. 
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the former life of Sakyamuni Buddha and sometinies with 
that of a particular Buddha of the past or the future. ` 

The Cariya-pitaka' which is acknowledged as the 
fifteenth book of the Khuddhaka-nikāya, contains thirty- 
four short Jātaka stories in verse, in which a brief 
account of Buddha’s meritorious * action during his 


Bodhisattva cariya has been given, while the Cano- 


nieal books of the Jatakas consisting only of verses 
generally give an elaborate account of his meritorious 
deeds during his Bodhisattva cariya.” This much is 
certain that Cariya-pitaka is a simplified or reduced form 
of the canonical Jataka stories. Hence it can possibly 
be said that the idea of Bodhisattva in primitive sense 
must have existed at a time when those Jatakas came 
into being. Of course, the Cariya-pitaka might have 
existed at a comparatively later time as has already been 
pointed out by Dr. Rhys Davids. But in my opinion it 
must be a Post-Ašokan production. That the said 
canonical Jataka book in verses which according to 
Dr. Rhys Davids was at least older than the Council 
of Vaišālī, is admissible. 

From the discovery of Dr. Khys Davids, we came 
to learn that Suttanta Jatakas' as he calls them, are 


3; There is one Sūtra in the translation of the Chinese Tripitaka entitled 
Sat plramitA-sannip&ta-sütra translated by  Khán-Sah-hwni of the Wu dynasty, 
299 A.D. in 8 fasciculi (see Nanjio's catalogue, P- 47, No. 143). This Sūtra is 
exactly of the same type as the Cariya-pitaka. Prof. G. Ono, who possessed vast 
knowledge of Buddhist arts, said in his ` Buddhist Art’ (in Japanese) that many of 
the Játaka stories illustrated by bas-reliefs on the Bhürbut Stüpa are identical with 
the Jētaka stories stated in this Sūtra, And he hus already identified some of them. 

* Dr. Rhys Davide's Buddhist India, p. 176, and Buddbist Birth Stories, p. lir. 

3 The Jütaka book containing 550 stories is a quite later production. And it has 
been said that it was written probably in the fifth century A.D ` aig by 
an unknown author. And this is a commentary on the snid canonical Jataka books. 
Therefore, its full title should be ‘the commentary on the Játakas ' (sec Buddhist 


- India of Dr, Rhys Davids, p. 207). 


* Those Jātakas based on the Suttuta of Digha, Majjhima and Sarhrhyutta 
as well as Vinaya are called Suttanta Jataka (see Buddhist India, p. 195). 
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* pointed ont one of the most important matters as to the 


historical study of Jataka cult in his Buddhist India. 
Regarding this he has said that stories are told in the 
older documents, and the hero is expressly identified 
with the Buddha in a previous birth, for instance ; 
Ghatikāra (M. 2.53); Mahā-govinda (D. 2.220); Pacetana's 
wheelwright (A I, III); and Maha-vijaya’s (D.1. 143), 
were called Jātakas, even before the Jātaka books grew 


up, though they were not included in the Jataka 
collection.' 


A gain, 

“There is a very ancient division found already in the 
Nikāyas,* of Buddhist literature into nine classes. One 
of these is *Játakam ' that is to say, Jātakas. And this 
must refer to such episodes in previously existing books. 
It cannot refer to Jataka book now included in the canon, 
for that was not yet in existence." 

The two types of Jātakas pointed out by Dr. Rhys 
Davids which represent the earlier stages in the develop- 
ment of Jātaka stories, do not contain the Bodhisattva 
idea embodied in the canonical Jātaka books which are, 


therefore, of later growth. 


Dipavarasa, in connection with the separation of the 
Mahasanghikas from the Sthaviras at Vaisali, incidentally 
refers to ' Jātaka * as one of the existing Buddhist 
scriptures. The Jātaka here, according to me, refers to 
nothing but the canonical Jātaka collection containing 
only the verses. Dipavarnsa which cannot be placed 
prior to the fourth century A.D., seems to bear but a 
poor ayidence of the events of seven centuries before, 


ew 
! Buddhist India, p. 196. 
+ Majjhima. 138; Anguttara. 2.7, 103, 108, pp. 43, 178, Vinaya, 3.5 (aee 
o Buddhist Birth Stories, p. Ixii). 
* V, 35. 











— 
side N 
HOW THE TERMS WERE COINED? E : 
But, after all it is the best we have, as it is acknowledged _ 
to have been based on earlier sources; and according to 
Ceylonese tradition, it is at least a reliable evidence that 
a book called the Jātaka existed at the time of Vaisali 
Council; 386 B.C. There is yet further evidence 
confirming the Dipavarnsa tradition; the Buddhist 
scriptures are sometimes spoken of as consisting of nine 
different divisions or sorts of texts (angānī) of which the 
seventh is the Jataka (or the Jataka collection). This 
division of the sacred book is mentioned not only in the 
Dipavarnsa, but in Sumangala-vilāsini and Anguttara- 
nikaya (one of the later work included in the Pali 
pitaka), as well as in the Saddharmapundarika-sütra.? 

Rezarding this point, we have the most important 
and highly interesting evidence in the Arch:eological 
researches. In the carvings on the railings round the 
relie shrine of Sanchi, Amarāvati and particularly of 
Bharhut, many of the Buddhist Jatakas have been 
illustrated. And almost all of the illustrated Jātakas 
are indicative of Bodhisattva cariya. Thus from the 
above statements, it becomes clear that the canonical 
Jataka stories, as we call them, existed already in the 
third century B.C. And the Jataka cult was prevalent 
among the common people at the time. 

Again, as these Jātakas represent the Bodhisattva 
idea of the former life of the Sākyamuni Buddha, the: 
presumption, therefore, is that the primitive Bodhisattva 
idea already existed at the time of Vaisali Council, held 
one hundred years after Buddha's Mahaparinirvana. 
On this point, t.e., the then existing Bodhisattva idea, 
I venture to go a little farther from internal” point 
of view. 


| Buddhist Birth Stories, p. lviii. 
* Buddhist Birth Stories, by Dr. Rhys Davids, p. ixi. 
* Saddharmapundarika-seGtra, Part I, p. 45. — 
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` As I have discussed many times in previous chapters, 
‘one of the most important causes of separation of the 
Mahāsanghikas from the Sthaviras at the Council of 
Vaišālī was the doctrinal differentiation and the 
eonception regarding the Buddha’s great personality (or 
Buddhalogy) became one important aspect of their 
doctrines at that time. Such doctrines must, therefore, 
have come into being, after Buddha’s Parinirvāņa. The 
primitive Bodhisattva-idea was the starting point of their 
Buddhalogy. The said separation of the parties in the 
Vaisali Council was a real fact. As it is à fundamental 
truth that the cause must precede the fact, it must be 
admitted that their separation, was due to some causes 
which in one way or the other, point to difference of 
of opinions between the two parties regarding the 
Buddhalogy. And such conception of the Buddhalogy- 
originated with the deep emotional feeling of the most 
faithful and devoted followers of Buddha, out of their 
reverence towards the personality of their great master 
after his Mahāparinirvāņa. The primitive idea of 
Bodhisattva is, as I have said, the first lead of their 
emotional feeling for the master. No one doubts that 
almost all of Buddha's disciples and followers had deep 
regard for or faith upon him, Therefore, the primitive 
Bodhisattva idea was common to all of them. But 
different opinions gradually grew up among them to give 
rise to different Buddhalogies, in consequence whereof 
they were divided into different parties. Therefore, the 
primitive idea of Bodhisattva came into being long before 
the Vaisali Council. 

In "my opinion, during the period covering the 
Second and the Third Council (i.e, 386-232 B.C.), the 
riginal Mahāsanghika school, through the primitive 
Bodhisattva idea, as well as their realisation of Buddha's 
Introspectional perception on human life, began to 
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hold such an advanced Buddhalogy as we get in: the: 
statement of Vasumitra’s treatise. They, thereby, held, 
* Every human being is Bodhisattva " and * Every 
human being possessed Buddhahood.” In this way, they 
gradually transformed themselves into Mahāyānists | 
and their doctrine into Mahayana Buddhism. Side by 
side with such movement, as aforesaid, they coined 
the terms ‘ Bodhisattvayāna * and * Buddhayāna” The 
following discussion will make the point more clear. 

If we look at the Cariya-pitaka, as well as the Jataka 
proper we will find the * Ten perfections ' (dašapāramitā 
or (dašapāramitā-bhūmi) which Gotama "Buddha had to - 
acquire during his previous births as Bodhisattva. 

They are :— e. 

(1) Generosity (dina); (2) Good conduct (sila); (3) 
Renunciation (nekkhamma); (4) Wisdom (paūbā) ; (5) 
Firmness (viriya); (6) Patience (khanti); (7) Truth 
(sacca) ; (8) Resolution (adhitthāna) ; (9) Kindness 
(mettā) ; (10) Equanimity (upekkhā).' 

Without these Ten perfections, past, present and 
future Buddha, could not, cannot and will not, obtain 
Buddhahood. Again, if we look at the Mahayana Sūtras ° 
we will meet with the * Ten virtues of perfection ` (daša- 
pāramita) which are :—- 

(1) The Virtue of charity (dana); (2) the Virtue of 
good conduct (sila) ; (3) the Virtue of patience (ks&nti) ; 
(4) the Virtue of firmness (virya); (5) the Virtue of 
meditation (dhyana); (6) the Virtue of wisdom (prajūā) ; 
(7) the Virtue of skilfulness (upaya); (8) the Virtue of 


* Buddhist Birth Stories, p. iit. See aleo Pali Dictionary by Childers, pp. 334-335. 
See also Nidánn-Katho, VV. 125-126. And this also find in the aspa 1 Astra 
composed by U patigya or Sāriputra, translated by fatghapāla, A.D. 505 of the Liat 
Dynasty | A.D. 502.557 in 12 fascicnli ; 12 chapter. (Ch'ang Bundle, Vol, 3, p. 58, 
Chinese Tripiķaka). 

z Suvikrūntavikrami-paripricehn in Frnjūtpāramitā-sūtrns, ete, 
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determined will (pranidhana) ; (9) the Virtue of strength 
(bala); (10) the Virtue of knowledge (jnàna). 

The formation of the above Ten-pāramitās of Mahā- 
yana Sütra is almost identical with the Ten-pāramitās of 
the Cariya-pitaka of the Original form of Buddhism. 
And the difference between these two is that the former 
deals with religious practices, leading to perfection for 
the self only, while the latter is for the self, as well as 
for others. This is the essential point of difference 
between the Original form of Buddhism (or Hīnayāna) 
and the Developed form of Buddhism (or Mahayana). 

One chapter in Chinese translation of the Avatamsaka- 
sütras, entitled ‘ Dasabhümi-sütra, ' deals with the 
explanation of ‘ Dasa-bhumi' or Ten-stages of Bodhi- 
sattva’s religions practices which are as follow ;— 

(1) The delighted stage (pramuditā-bhumi); (2) The 
purified stage (vimala-bhūmi) ; (3) ‘The illuminated stage 
(prabhakari); (4) The inflamed stage (arcismati); (5) 


the invincible stage (sudurjaya); (6) The stage in the. 


direction of (abhimukhi); (7) The far advanced stage 


(dūrangamā) ; (8) The immovable stage (acalā) ; (9) The. 


stage of good intelligence (sadhumati); (10) The stage of 
clouds of dharma (dharmamegha).* 

These Ten Hodhisattva stages do not represent the 
stages of religious praetices of the former lines of Sakya- 
muni Buddha, but of all human beings, who exercise 


| Jt seems that this chapter of the Avatarüsakn-sütra hna been regarded as very, 


important among the ancient Mahfyāniste in India, as well asin China. In Indie, 
thie has been used independently of the Avatarheakn-sGtras and for this reason, T 
think, in Nepal this hns been counted as one of * Nine dharmas,” see 8. B. E. 
Vol. XXI, p. l. lt has been said that there were four or five commentaries on this; 
however, at present we have only ¿wo of them, one is the * Dafabhiimi-vibhiga-Giatra ' 
by Nāgārfuns, while the other is the ° Dašabbū mi-sūtra-Šāstra * by Vasnbandha, Tt 
is also very interesting to note here, that there was one Buddhist sect in Chinn 


entitled ‘ Bhūrni-šāstra sect’ before the Sui and the Thūh Dynasty. This sect was 


established upon the doctrine of this sütrn and those Ánntras. 
* See Appondix. 


«dis 


Ma o” 7 j: "TT 
a &- ⁄ š D SF «SV 
a ° is 
d Nr M 
e ne iJ Q! . 
m ô Ú 





HOW THE TE&MS CAME INTO USE? 
- 
Mahāyānic religious practices. Because, from the w 
Mahāyānic point of view, every human being is Bodhi- 
sattva. The description of the Ten-stages of Bodhisattva 
in the Dasabhümi chapter of the  Avatamsaka-sütras í 
is much complicated and highly advanced in every | 
respect. And such form came into existence ata much 
later time. However, if we study a bit carefully the 
original form of these Ten. stages, we will easily arrive 
at the conclusion that these stages were originally 
"formed on the basis of the ‘Ten perfect virtues’ 
(daSa-paramita). Or, to be more precise, it may 
be said that the Dasa-bhimis are nothing but the 
systematized form of the Daša-pāramitā. This might be the 
reason, why in the very statement of Dasa-bhümi chapter 
of Avatarnsaka-sūtra, Buddha preached these Ten-stages 
of Bodhisattva along with the Daša-pāramitās :— 

1. Inthe Joyful stage (pramudita), Bodhisattva should 
practise mainly the virtue of charity (dāna-pāramītā). 

9. Inthe Immaculate stage (vimala), Bodhisattvas 
have to practise mainly the virtue of morality (Sila-para- 
mitā'. 

3. In the Shining stage (prabhākarī), Bodhisattvas 
have to practise chiefly the virtue of patience 
(ksanti-pāramitā). 

4. Inthe Radiant stage (archismati), Bodhisattvas have 
to practise chiefly the virtue of energy (virya-pāramitā). 

5. In the Invincible stage (sudurjayā), Bodhisattvas 
have to practise chiefly the virtue of trances (dhyāna- 
pāramitā). 

6. In the Turned-towards stage (abhimukhi), Bodhi- 
anttvas have to praetise mainly the virtue of wisdom 
(Prajūā-pāramitā). 

7. In the Far-going stage (durangamā), Bodhisattvas 
have to practise mainly the virtue of the 


means 
(upāyakaušala-pāramitā). 
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S. In the Immovable stage (acalā), Bodhisattvas 
have to practise chiefly the virtue of resolves (pranidhana- 
pāramitā). 

9. In the Good Knowledge stage (sadhumati), 
Bodhisattvas chiefly practise the virtue of strength 
(bala-pāramitā) 

10. In the stage of cloud of the dharma (dharma- 
meghā), Bodhisattvas have to practise chiefly the virtue 
of knowledge (J ūāna-pāramitā). 

Regarding this point, we find a very interesting and 
important statement in the Madhyamikavatara of 
Chandrakirti. There Chandrakirti' established an 
intimate connection between the *bhumis' and the 
* pāramitās * in following way *:— f 

(1) The joyful stage (pramudita) is the domain of 
the Virtue of charity (dana). 

(2) The Immaculate stage (vimala) is the domain of 
the Virtue of morality (sila). 

(3) The shining stage (prabhakari) is the domain of 


the Virtue of four trances (dhyana). 


(+) The Radiant stage (archismati) is the domain of 
the Virtue of energy (Virya). 

(5) The Invincible stage (sudurjaya) is the domain of 
the Virtue of patience (Ksanti). 

(6) The stage of Turned-towards (abhimukhī) is the 
domain of the Virtue of wisdom (prājūā). - 

(7) The Far-going stage (durangamā) is the domain 


of the Virtue of means (upāyakaušala). 


(S) The Immovable stage (acalā) is the domain of the 
Virtue of resolves (pranidhāna). 

(9) The stage of good knowledge (sādhumatī) is the 
domain of the Virtue of strength (bala). | 
^ * He is one of the great teachers of Madhyamika school in 6th century A.D. 


= Full statement has been recapWitulated by Prof. L. de la Vallée Paussin in 
E. R. E., Vol. 2, p. 748. I have extracted this statement from there. 
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.- 

(10) The stage of ‘cloud of law" (dharmameghā) is | 
the domain of the Virtue of knowledge (jūāna). 

If we compare this statement with that of the 

Dasabhümi chapter of Avatarnsaka-sütra we shall under- 
stand at once that the intimate connection shown by 
Chandrakirti is quite proper and is, no doubt, the result š 
of this careful study of the Dasabhümi chapter of the 
Avatamsaka-sütra. Again, regarding this point, we 
should not overlook an important account of the 
Mahavastu which has been regarded as a Vinaya book of 
the Lokottaravadin of Mahasanghika schools. "There we 
come across the description of the Ten stages (dašabhūmi), 
guite independent from those of the Dasabhümi chapter 
of the Avatamsaka-sütrh. Those Ten stages  are:— 
(1) The stage difficult to attain (durārohā) ; (2) The stage 
of fastening (baddhamāņa) ; (3) The stage adorned with 
flowers (pushpamandita) ; (4) The attractive stage (rucira); 
(5) The stage of expansion of heart (cittavistara); (6) The 
stage where one possessed lovely body (rupāvati); (7) The 
stage difficult to conquer (durjaya) ; (8) The stage of the 
ascertainment of birth (janmanidesa); (9) The stage of 
installation as crown-prince (yauvarāja) ; (10) The stage 
of coronation (abhisheka).' 

Both the names and characteristics * of each stage are 
quite independent of those of Dasabhümi chapter of 
Avatamsaka-sütra. However, this seems to be the most 
primitive form of the Ten-stages of Bodhisattva as we 


à Full description has been given by Senart in his introduction of Le Mahdvastu, 
p. xxvii, and Mahüvastu itself, Vol. I, p. 75 ff. See also Nepalese Buddhist literature 
2 by Dr. R. Mitra, p. 116. M 
" * The Dašubliūmi or the Ten stages in the career of the Bodhisnttva in the 
Mabhlüvastu are only for the particular persons who are nlready predicted by a 
Buddha as would-be Bnddhus, And there, these Te n-stages have been explained br 
n reference to the history of Šākyamuni Budālhn. While these Ten-stages,in the 
Dasabhimi chapter of Avntarhsnka-sütra nre not only for the particul ir persons but 
for every human being carrying Mabiynuic religious practices, 
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find in the Buddhist literatures. The ‘Ten-stages (dasa- 
bhümi) of .Xvatamsaka-sütras, as I have said before, 
are the systematized forms of the Ten-perfect virtues 
(dašapāramitā) viewed with reference to their internal 
characteristics. However, formation of these Ten-stages, 
we may believe, depends on the Dasabhümi of the 
Mahavastu. Concerning this point I am very glad to 
find that the same opinion is expressed by Prof. L. de la 
Vallée Poussin in his learned article on the ‘ Mahayana.’ ' 

The foregoing discussions enable us to say that there 
"was an inseparable connection between the Dasaparamita 
of the Original form of Buddhism and that of the 
Developed Buddhism, and between the Ten-stages (dasa- 
bhümi) of Avatatnsaka-sittra and the Ten-perfect virtues 
(dasaparamità) as well as the Ten-stages (dasabhümi) of 
the Mahāvastu. ‘Therefore, from historical point of view 
the Mahàyünie Dasabhümi of the Bodhisattva came into 
being through the Mahāyānie NMašapāramitā as well as 
the Das$abhümi of Mahāvastu, and was moreover, 
connected with the '* Vimala-citta' doctrine of the 
Mabáasanghika school. That is to say, adepts of the 
Mabāsanghika school penetrated into Buddha's Introspec- 
tional and Ontological perceptions, but not being .satisfied 
with the Dasabhümi of Mahāvastu, as not being common 
to all people, at last formed the Dasabhümi of the 
Avatamsaka, accessible to all, having the said threefold 
foundations, for its bases. 

According to the * I-pu-tsun-lun-lun ' of Vasumitra, 
the doctrine that **all beings are Bodhisattva” was not 
held by the Mahāsanghikas in the original stage of their 
separation from the Sthaviras, just one hundred years 
after the Parinirvāņu of Buddha; but there can be no 
doubt, that the doctrine came into being within two 
hundred xears after the demise of the master, that is to 
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say, about the time when the Ekovyavabürika, Lokatta ix b 
vadin and Kokkutika—the offshoots of the kn, Takata 
sehool-—separated each other from the original school. E 
As to the cause of this separation, according to "tj 
statement of Paramartha, it has been said that "origina? Er 
Mahāsanghika school incorporated atthat time, Prajüa- E 
pāramitā and  Avatamsaka-sütras, etc., into their >S 
scriptures. Some thought it right while others were 
against it, and in consequence separation took place. En 
But according. to me, the real fact signified by this 
tradition was that those Prajnaparamita and Avatarnsal À 
sütras were not independently composed by any man pes a 
any schvol other than the Mahāsānghikas. That is to Y 
say the Mahāsanghīkas after penetrating into Buddha's 
Introspectional and Ontological perception manifested the 
doctrine, for the first time in Sūtra form under the man 
of Prajūāpāramitā, Avatamsaka-sūtras, ete. But as the 
doctrine itself originally existed in Buddha's perception, 
so they wanted and at the same time they thought it 
quite proper to state those Sütras as Büddha's direct 
preaching. I think such was the common tendency 
among thé Buddha's disciples and followers. 

Now, let us see how the original Mahāsanghika school 
began to hold, the idea that “ All human beings are 
Bodhisattvas." As we know, the original Mahāsanghikas 
held the *Super-human" Buddhalogy. And this doctrine 
has been manifested in complete form in the Avatarnsaka- 
sütras. Again, also we know that they held the doctrine of 
* Anadi-ananta-vimala-citta ' which has been manifested 
fully in the Prajūāpāramitā-sūtras. Those great thinkers 
"e of the Mahāsanghika school did not stop their investi- 
gation there but gradually pushed themselves forward 
into more Me atat stages and at last they combined 
together the ide ë A aAiniianta-vimala- citta, with 
the Buddhalogy ša ‘Super-human’ and gave out that 
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Xo this: Vimnala-citta, possessed by all human beings. is the 
| germ of Buddhahood for future. This * germ,’ in other 
words, is the ‘nature of Bodhisattva. Hence they 
/ began to hold the idea “All human beings are 
Bodhisattvas.” Again, carrying on their investigation 
further they formed the idea that all human beings 
originally possessed the nature of Buddha—nay, they 
— were originally Buddha. Such ideas of them are clearly 
; manifested in the Mahāyāna Sütras, specially in the 
Avatamsaka and the Saddharmapundarika-sütras. So it 
is said in the Avatamsaka-sütra :— | 
* At that time Tathagata, penetrating all beings in 
Universe (dharma-dātu) with the pure eyes of knowledge < 
without any hindrance, said thus:—O wondered! 
wondered ! Those all beings possessed Tathagata- 
knowledge, however, Leing ignorant, they did not know 
and did not understand what they really were? 
^ e 'T'herefere, I should teach them the noble right.fold paths 
d pem order to destroy their  hindrance of ignorance 

_ perpetually, and having exercised the noble right-fold 
paths they would obtain, the Tathāgata-knowledge.” * 
Again, in the Saddharmapundarika-sutra, it has been 
| said :— 

“This, O Sariputra, -is the sole object, the sole 
aim, the sole purpose of his appearance in the world, 
such then, Sāriputra, is the sole object, the sole aim, 
the lofty object, the lofty aim of the Tathagata. And it 
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all creatures the sight of Tathāgata-knowledge ; 1 do > 
open the eyes of creatures for the sight of Tathagata- 
knowledge, Sariputra; I do firmly establish the eaqhing. eria. e 
of Tathāgata-knowledge on the right path.* —  — PP Et AZ? 
cuts | E Le Mi 06: 8 
(077 Tien Bundle, Vol. 111, p. 43, Chinese. piu mIEG S —S 
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According to me such lofty ideas were investigated — 


and manifested by the Mahāsanghikas during the period 
from their separation to first century A.D. approximately. 
The Mahāsanghikas thus coined the term * Bodhisattva- 
yana’ or 'Buddhayána. They thought it to be a 
more suitable term to distinguish themselves from the 
Sthaviras in point of doctrine and at the same time 
to assert their own superiority. And they called their 
opponent by the term * Arahatyāna * or * Sravakayàna,' 
which indicates that by this vehicle, men could attain 
only to * Arhatship' but not ‘Bodhisattvahood,’ not to 
speak of Buddhahood. 


(3) The term Mahayana. 


In the oldest Mahayana Sūtras, such as the Saddharma- 
-puņdarīka-sūtra, some portion of the Prajūāpāramitā- 
sutra and some portion of Avatarnsaka-siltras, we come 
across the terms ‘ Ekayüna,  * Bodhisattvayana' and 
* Buddhayana,’ more frequently than the term * Mahayana’ 
which is used not in the sense of comparison. While in the 
later Mahayana Sūtras, the term Mahayana occurs more 
frequently than those terms and there this term has been 
used in the sense of comparison. From such application, 
it appears to me that the term * Mahayana ' came into 
being in its current sense at a much later time. For, as I 
have already discussed, when the Mahāsanghikas found 
that the term ‘ Ekayana’ was common to both the 
Sthaviras and the Mahāsanghikas and that it indicated 
Buddha's Introspectional and Ontological perception 
(which the Mabasanghikas wanted to manifest) and at 
the same time Buddha’s Phenomenological doctrine 
(which the Sthaviras loyally adhered to), they began to 
search for another suitable term to serve their purpose 
and asa result * Bodhisattvayāna ' and * Buddhayāna * were 
coined. Again after some time they came to know that 
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it indicated Buddha's Introspectional and Ontological 
_ perception on his * own personality ' as well as ‘human life." 
E But this is only one aspect of his perception and not the 
entirety of it. If Buddha’s full Introspeetional and 
.. Ontological perceptions are to be expressed by a single 
term, it should be necessary to find out such a term as 
is can indicate both the aspects of Buddha’s perception on 
3 the * cosmic existence ` as well as on ‘human life.” Thus 
AX again the Mahasanghikas began to seek for a suitable 
term and at last they coined the term ‘ Mahayana’ to be 
applied to themselves and the term * Hīnayāna” for their 
m with a view to indicate the superiority of 
their own doctrine. As a matter of fact, it seems that 
> these terms fulfilled their intentions for both purposes, 
that is to say, the term, on the one hand, fairly distin- 
i a guished them so far as doctrine and religious practices 
FE. were concerned, while, on the other hand, the term 
2 orm exactly indicated the sense of both the term 
° Ekayana ' and * Buddbayána. For example, in the 
Pra x ijüaparamità-sütra, it has been said :— 

Kāvu For the men of Mahāvūna, the supreme way has 

been shown." ' 

n Again, in the same Sūtra :— . 

| “Bix-pāramitās are the Mahayana of the Bodhi- 
sattva.” * 

- Again, in the Saddharmapundarika-sutra :— 

| —  * In like manner, Kasyapa, is there but one vehicle; 
= viz, Mahüyüna:? there is no second vehicle, no 
third.'* | x | 
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HOW THE TERMS WERE COINED? 

Again, in the Avatarnsaka-sūtra : — 

5 Desire, O monks, all people in the Mahayana can 

accomplish * Sarvajūāna-mārga ` without any hin- 
drance and also desire, O monks, all people can arrive 
at the region of bliss by that Sarvajūāna-yāna. ‘Sy 

Again, in the Samādhirāja-sūtra :— 


* With the object of attaining a Buddha's know- 


ledge, I adore the Mahayana (great vehicle), which 
is neither destroyed nor made, which is devoid of 
stains and which cannot be described by words, i 


devoid of any contingency, non-conditioned,  un- 
created, and reverenced by the Buddhists.” * 
Again, in the Amitāyurdhyāna-sūtra it has been said :— | 
“O my son in the law, thou hast practised the 
Mahayana doctrine; thou hast understood and 
E believed the highest truth ; therefore I now come 
vá to meet and welconie thee." * 
ts The above quotations show clearly that the term 
Ww * Mahayana ' has been applied in the sense of * Ekayana,” 
that is to say, it indicates Buddha's Ontological doctrine. 
On the other hand, it expresses other sense also, for 
example, in the Prajūāpāramitā-sūtra :— 
` phe Bodhisattvas put on the armour of Mahayana, 
ornamented themselves with Mahayana and lived in the 
Mahayana.” * 
Again, in the same Sütra :— | 
“The Bodhisattvayana is the Mahayana.” ^ Such 
statements are met with several times in the same 
Sütras as well as Avatarnsaka-stitras.” 


x Tien Bundle, Vol. , p. 239. of Chinese Tripitaka. 
4 * Samādhirāja-sūtru, v (B. T. S, Edition ). 
a Pha M. 1 ies E., Tol. XLIX, Pt: a, p. 14). 
Bundle, Vol. 7, p. 4a. 
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Again, in the Prajūāpāramitā-sūtra :— 
“Those who are learning Mahayana, though 
possessing human eye, yet are said to be endowed 
with the eye of Buddha. Since the ‘Mahayana’ 
has been called * Buddhayana.’ ' 

The above quotation clearly shows that the term 
* Mahüyána' has been sometimes used to signify the term 
* Buddhayüna, that is to say, it sometimes expresses 
Buddha's Ontological perception on his ‘own personality ' 
as wel as on ‘ human life.’ 

Our next important discussion is to see how the 
Mahāsanghikas found out the term * Mahāyāna. 

As we already discussed that when the Buddha 
obtained the absolute wisdom he realized himself as 
Buddha having no beginning and no end, At the same 
time, he, through his perception, could realise that all 
human beings possessed equal personality. The Maha- 
sanghikas easily realized this deepest and highest 
perception and manifested it in their doctrines, and at 
the same time established: '* All human beings possess 
Bodhisattvahood or Buddhahood." Here, the very word 
* All* is the most important one regarding the origination 
of the term ‘ Mahayana.’ The term * Mahayana’ means 
the ‘Great Vehicle.” ‘Then what does the word ‘ Great’ 
signify here? It is the ‘ Vehicle’ which can carry all 
human beings, and has, therefore, been called ‘ Great.’ 
The word ‘All,’ again, has sometimes been expressed 
in the Mahayana Sütras, by the term ‘ Asamkhya’ or 
numberless. 

According to the Original form of Buddhism or 
Hinavána, the cultured men only attained the Arhatship 
and Pratyeka-Buddhahood, but not all human beings, 


while, on the contrary, according to Developed orgy 


Mahayana Buddhism, all human beings or numberless 


! da Bundle, Vol. 5, p 20» of Chinese Tripitaka 
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beinzs can equally attain Buddhahood. In other words, 


through the ‘doctrine’ or ‘ yāna,” ‘all’ or “ numberless,' 


human beings will understand that they possess the 


germ of ‘ Buddha-hood.’ And at the same time by 
the same, ‘all’ or numberless human beings can realize 
their Buddhahood. Hence Buddha's Introspectional and 
Ontological doctrine or Developed Buddhism has been 
termed as ‘ Mahayana’ or ‘ great vehicle.’ This idez is 


clearly expressed in the Astasabhasrikaprajiaparamita- ^ 


sütra:— 

“qaq MIAH] weifesaerüdesuaq | AE AST 
fafa anawra | — SRT- 
aaan SARTAN angan aaa aR art 
qa qam: vaja anaa urs mAai ATA KAT 
aan: a Ra anaq uztām zerarafaresatfauarm 
aeigamii! Aaramalema Aare (na ead are aa 


fam, wane wanaq BRS a Goat Sas AT 


TTT sued mfa aw summā | Na anddganm ATI- 
mamaaa u” ' x 
« After this had been said the long-lived Subhūti 


spoke thus to the Lord: O Lord ! Mahāyāna is called the. 


Mahā-yāna (great vehicle). It is called Mahayana 
because it will lead gods men and demons, being as 
spacious as the sky. Just as the sky may be a receptacle 
for immeasurable and innumerable objects, so also, 
O Lord, this vehicle (yàna) isa receptacle for immense 
and innumerable sentient beings (sattvas). In this 
speech, O Lord, the Mahāyāna is to be understood to be 
a receptacle for the Bodhisattvas alone. It is not seen 
whence it comes, whether it goes, and where it stops. 


= Thus O Lord, neither the beginning, nor end, nor middle 


* Bibliotheca Indica Edition, p. 24 
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of the Mahayana is perceptible. This vehicle (yàna), 
O Lord, is of equal dimensions throughout. [t is for these 
reasons that the Mahayana is called Mahayana. ‘“ Great 
vehicle.”’ 
) Exactly the same statement is found in the NDaša- 
sāhasrikā-prajūāpāramitā-sūtra in Chinese translation." 
‘Thus, at last Mahasanghikas coined the term 
‘Mahayana’ for themselves in order to show their 
doctrinal superiority, and at the same time they found 
— . out, in the same process, the term * Hīnayāna * for tneir 
j opponents to indicate their inferiority. Hence the terms 
‘Mahayana’ and ‘ Hinayána' came into use. 
* Our next question is as to when these terms came 
^ into being? As we discussed above, the term ‘ Ekayāna ° 
came to be used, at first, after the separation of the 
j:  Mahāsanghikas *” from the Sthaviras. The next term 
‘Bodhisattvayana’ or * Buddhayina’ was found out 
about the time when the first separation took place in the 
Mahasanghika school within two hundred years after 
Buddha’s Parinirvāņa. 
ne According to me, the term ‘ Mahayana’ was 
coined just after ‘ Buddhayàna' or ‘ Bodhisattvayāna ° 
à came to be used. But we should bear in mind that the 
“indication of the term ‘Mahāyāna’ at that time was 
different from that of its later use. That is to say, at 7 
first it was used in the place of the term ' Ekayàna " as 
well as the term ‘ Buddhayāna ° and thus we find, for 
example, in the Saddharma-pundarika-sütra stated :— 
“Im like manner, Kāsyapa, is there but one vehicle, 
viz., Mahayana: there is no second vehicle, and no third.” * 
i Here the term * Mahāyāna * is used in the place of 
Ekayàna." 


Aa 






* Yüch Bundle, Vol. 5, p. 11, of Chinese Tripitaka, 
* S, B. E, Vol. XXI, p. 129. 


HOW THE TERMS WERE COINED? 
. Tn the same Sūtra :— 2 

“These ones may be said to be those who, coveting 
the vehicle, fly from the triple world. Therefore, they 
are called Bodhisattvas, Mahüsattvas."' Here the term 
° Mahāyāna ' is used in the place * Bodhisattvayāna.” 

Again, in the same Sūtra :— 

“The Tathagata, the Arhat,......... considering that 
he possesses great wealth of knowledge, power, and 
absence of hesitation, and that all beings are his children, 
leads them by no other vehicle than the Buddha-vehicle 
to full development." * 

Here, the term * Buddhayāna * means * Mahāyāna. 


The above quotations show clearly that the term © Maha- 


yana’ did not signify any comparison. However, in the 
later Mahayana Sūtras, the term ‘ Mahayana” has been 
used in comparison with the term * Hīnayāna.” For 
example, in the Suvikrüntavikrami-paripriecha of the 
Prajūāpāramitā-sūtra which is regarded to be a much 
later work, it is said :— 

« Tt indicates the supreme way for the men of * Maha- 
yāna’ and does not preach the way of the Sr&vakas as 
well as Pratyeka Buddhas. ç 

It indicates the way of the Sravakas so far as the men 
who are practising the Hinayana are concerned and shows 
the Great way to men who desire to conduct the 
Mahayana.” * 

Again, in the Avatamsaka-stitra :— 

“Perpetually give up the Hīnayāna and desire 
earnestly the Mahāyāna.” * 


` 8. B. E., Vol, XXI, p. 80. 

> * Ibid, p. 51. 

3 Yūch Bundle, Vol. 8, p. 67L., And the same expression can be found in the same 
‘Bundle and the same Vol., p. 68a, of Chinese Tripitaka. 

* Tien Basain, Vol. 9, p. 5b. 
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NL sire all people to light the Hight of Mahayana 
us | put down the light of Hinayñna.” 

| Such comparison of the terms ‘Mahayana’ and 
inerte" was ——— pushed forward at the time of 
I shall make this point clear 
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PART II! 


š CHAPTER -I | 7 
The different applications of the terms « Mahayana una Ë BN x 
t Hinayana’ in the two periods of the making of < ae 
Mahayana Buddhism (or Mahayana sutra period) EC 
and of Mahayana teachers (or Mahayana school 
period). boy 


In the first part, we have made a historical study of. 
the terms ‘ Mahayana’ and ‘ Hinayana’ from various 


points of view and thereby we have sought to indicate 


the line of the Original Mahayana Buddhism as well as 
its gradual manifestation. | | 
In this part, we are going to discuss varied applica- 
tions of the terms ‘ Mahayana’ and * Hinayàna ' at 
different times by the many teachers of manifold 
Mahayana schools. Roughly the period runs from the” 
beginning of the second century A.D. to the seventh 


century A.D. In other words from the time of Asva- 


i same time the / 


v 
* T- s 
E Li 


ghosa I, down to the teachers of the Nalanda period. 

But before we enter into this question we have at= 
first one thing to discuss here which is of vital importance 
regarding the subject matter of our present inquiry. 
We should note here the different implications of the , 
terms ‘ Mahayana ' and * Hinayana’ at the respective time | | 
of the Mahayana Sütra and Mahayana school periods. e 

In the Mahayana Sütra period (or as I designate it 
Mahāyāna manifesting period) we find the term 


* Mahayana’ mainly used in the sense of ‘disclosing or 
my LE ° ° 
unfolding one’s own real doctrines,’ having not the least 


e 


indication of e a the other doctrines.’ At the 
is * Mahayana’ in relation to that of 
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* Hīnayāna * indicates only the relation of Buddha's 
Ontological and Phenomenological perceptions respec- 
tively. But in the Mahayana school period, specially in 
the time of Nagarjuna, these terms began to be ysed 
more in the sense of ‘rejecting’ other's doctrines, as a 
fundamental feature, than merely ‘disclosing one’s own 
doctrines.” Again, from the time of Nagarjuna the above 
terms began not only to be used as indications of a sense 
of relationship between the Buddha’s Ontological and 
Phenomenological perceptions but also they were applied 
- to strike out a comparison of one school with another. 
So that, in this period, Sthaviravada on the one hand, 
the Sarvāstivāda with their allied schools as well as, that 
of the Mahasanghikas even on the other (which was the 
fore-runner of Mahāyānism) were included in the scope 
of *Hinayána. While the Madhyamika school of 
—— Nagarjuna, Yogācāra school of Maitreyanatha, Asanga, 
| Vasubandhu and of Ašvaghosa II did alone come under the 
scope of ‘Mahayana.’ This is clear from the following 
passage of Nügürjuna's Prajūāpāramitā-šāstra :— 

“The doctrines of Hinayana mainly dealt with the 
idea of impermanence. While those of Mahāyānas chiefly 
expostulate the idea that ‘all existence is šūnyatā * (or 

harma šūnyatā). In other words, in Hīnayāna at first, 
the idea of impermanence has been preached but after- 
wards, the idea of “ Dharma-$ünyatà ' also came in. While 
in Mahayana from the very beginning, idea of * Dharma- 
. = &ünyata' has been preached.” ' 

— .* We should carefully mark here that the first portion 
of the statement, i.e., ‘‘ In Hīnayāna at first, the idea of 
impermanence has bean preached ” is evidently alluding 
to the Sthavira doctrines or the school of Sarvāstivāda, 
while the latter portion, i.e., * But afterwards the idea 
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^ s Mahéprajfidparamita-dastra, 60. fasciculi ; Wail: Bundle, Vol. 4, p. 46a, of 
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of“ Dharma-Stinayata ' also came in ” is a distinct allusion 
to the doctrines of the Mahāsanghikas. 

As we already know, the Sthaviras held that all 
existence is impermanent. The Sarvastivadins went a 
little further and opined that although all existence is 
impermanent yet the atomic elements are permanent. 
The Mahāsanghikas again held that both cosmic existence 
as well as atomic elements are impermanent. This 
latter idea of Mahasanghikes is fairly stated in the 
commentary of the Nikāya-avalambana-šāstra (Pu-chih-i- 
lun) by Paramartha as the doctrine of Ekavyavahārika :— 

* Ekavyavaharikas held that all existences in this 
world (loka — phenomenon) as well as in the super-world 
(uttaraloka=noumenon) are temporary, so that; wall 
existences (dharmas) have no reality.” ' 

Again, if we look at the Buddha-svabhava-sastra* by 
Vasubandhu, we will come to know that the Maha- 
sanghika school was included within the scope of 
* Hinayàna,' an extract from which runs thus :— 

“< Every school in Hīnayāna has its distinct opinions 
and specific interpretations. If we look at the doctrines 
of the Vibhajyavadins, we see that they preach that 
šūnyatā ' is the origin of all human beings—both wise and 
ignorant. Because, these classes of men all came into 
being out of the same * šūnyatā.” This *sünyata" is the 


‘nature of Buddha’ (Buddha-svabhava), and this Buddha- * 


svabhāva is the Mahānirvāņa. Again, if we look at the 


doctrines of Sarvastivada schools, we see all these schools ` 


preaching that all human beings do not possess originally, 
the ‘ nature of Buddha ' (Buddha-svabhava), but it can be 
obtained by religious practices." * 


! The original book has been lost. I have quoted these passages from San-ran- 
gen-ģgi, Vol. I, p. 51. 
* This book woes tragsiatgrl x Paramürtha (557.500 A.D.) See Nanjio's 
Catalogue, p. 268, No. 1226. 
° Shu Bundle, Fol. 2, p. 74b, of Chinese Tripitaku. 
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j In this statement, the term * Vibhājyavādin ` indicates 
"^ the Mahāsanghika school. Etymologically, * Vibhājya- 
| vādin ' means ‘one who follows the analytic method of 
2 enquiry.’ From the Pali Nikāyas we came to know that 


the expression ‘ Vibhajyavadin' originally implied 
| Buddha s analytic method of enquiry. 
+ In the Majjhima Nikāya,' Buddha declares himself to 


be a‘ Vibhājyavādin ' and not an * Ekamsavaàdin ' indicat- 
ing thereby that his method of teaching was analytic and 
not synthetic. According to Southern and Northern 
Buddhist sources sthaviras with their allied schools were 
Wibhajvavadins. But in Chinese translations of Northern 
Buddhist Books, we find that the term Vibhajyavadin 
< sometimes implied the Mahāsanghikas. The above-quoted 
E passage is a sure evidence of this. Again the same expres- 
J sion is used in Abhidharma-mahāvibhāsa-šāstra * of the 
Sarvāstivādins. It has been stated there that :—*' some 
(school) is holding that ‘Citta is originally pure ' just as 
the Vibhājyavādins do.”* But we know, already that 
the doctrine of * Anādi-ananta-vimal-acitta,” is a distinct 
Mahāsanghika tenet. Therefore, it is not very difficult to 
conclude that in the above statement, the term * Vibhājya- 
. vüádin' implies Mahāsanghikas and also that the Mahā- 
sanghika school came under the scope of ‘ Hīnayāna. 
Again, if we look at the record of Fa-Hien who came 
* “to India during the fourth century A.D. we find the 
following :— 
“Students of the Mahayana present offerings to the 
Prajūāpāramitā and to Manjusri." š 





` M. N, 11. 99, p. 197. 

* See Dr. Oldenberg's Introduction tothe Vinaya Pitaka, Vol. I, p. xlii; and 
Mrs. Rhys Davids's Introduction to the English translation of Katha-vattu. 

* See Nangio's catalogue, p. 277, No. 1264. < * 

* Shu Bundle, Vol. 2, p. 7». of Chinese Trīpi 

* Fa-hien by Legge, p. 36. 
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a 


This does not supply any direct evidence for our ES 
purpose. But we have here an indirect implication 
that, at Fa-Hien’s time, the Mahasanghika school already 
had been included in the * Hinayana.’ Again, I-Tsing 
who travelled through India in the seventh century 
A.D. gives us the following :— - — 

«Those who worship the Bodhisattvas and read the 
„Mahāyāna Sutras are called the Mahayana (the great). ` 
While those who do not perform those are called Hina- 
yana (the small). There are but two kinds of the so- ` 
called Mabayana, first the Madhyamika ; second the 
Yoga."' 

This also is not direct evidence. But from this, we . 
understand clearly that, at the time of I-Tsing, Mādhya- 
mika and  Yogàcàra schools only were regarded as . 
Mahayana. ‘Therefore, it is mo wonder that all other 
Buddhist schools would naturally at that time, come 
under * Hīnayāna” Thus, from the above discussion, it 7 
becomes clear that the implication of the term ~ 
‘Mahayana’ and its relation with * Hīnayāna ” had 
changed widely in the interval between the Mahayana 
Sutra period and Mahayana school period. 

Now this will naturally lead to such a question as how 
did the Mahāsanghika school came to be included into 
the scope of * Hīnayāna ' at the Mahayana school period ? 
In answer to this, I would like to say that the 
Mahāsangbika and its allied schools just began the task of 
manifesting Buddha's [ntrospectional and Ontological” | 
perception into a doctrinal form. ‘They also expressed 
those doctrines by such terms as “ Ekayana,’ Bodhisattva- 
wüna, * Buddhayāna ' and at last by * Mahayana.” While, on 
the contrary, nt the same time they, with a strong sense 
of superiority, termed the doctrine of their opponents or 


|^ 1.Tsing, by Dr. J. Takakusu, p. 15, 
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Sthaviras by *Dviyàna, * Arhatyāna, and at last by 
' Hīnayāna ' in order to perpetuate a well-marked mutual 
distinction. But when, in course of time, the Buddha's 
Introspectional and Ontological perception was revealed, 
expressed and systematised more and more by brilliant 
men of the lineage of later Mahāsanghikas, a necessity 
arose to differentiate the earlier and later movements. The 
later line of the Mahasanghikas was disposed to include 
the original Mahāsanghika school under the head of 
* Hīnayāna.' 

Let us continue the above discussion a little further 
in a concrete form. 

Pürnayasa a teacher of the later Mahdsanghika line 
the elder contemporary of ASsvaghosa I, held a little more 
advanced ideas than those of the original Mahāsanghikas. 
We come to know of his ténets from his discourses with 
Asvaghosa I, embodied thus in * Pu-fa-tsān-yin-yuen- 
kin ' :— 

** There are two standpoints from which to explain 
the existence. From the Conventional (samurita-satya) 
points of view ‘existence’ is nothing but simply a provi- 
sional name. While from the Transcendental (paramartha- 
satya) point of view every existence is ‘stnya,’” * 

The life of Asvaghosa I, shows that he was influenced 
by the teacher Parsva and became a Buddhist. But 
according to the historical record * Fu-fa-tsan-yin-yuen- 
kin’ he obtained real perception through the teacher 
Pūrņayaša which reason, I think, led him in the begin- 
ning of his Sūtrālankāra-sāstra to offer a salutation first 
to Pūrņayaša and then to Bhiksu Parsva. This is a clear 
indiention to prove that he belonged to the Mahāsanghika 


! Translated by Ci-cia-ye, together with Thün-y&o, 472 A. D, of the Northern 


Wei dynasty, 386.534 A. D, In 6 fasciculi. This isa very well-known history of 


the succession of twenty-three patriarchs from Mahüküsyapa to the Bhikgu Simha 
(rec Nanjio's Catalogue, p. 205, No. 1340). 
* Chang Bundle, Vol. 9, p. 105b, of Chinese Tripitaka. 


P J w 


DIFFERENT APPLICATION OF THE TERMS 155 


lineage. Asvaghosa I, again lays down his fundamental 
doctrine in the ‘Sastra on the meaning of Anatma 
in Dharma asked by a Nirgrantha,’ there too he is 
seen to consider existence in general from two points | of 
view, i.e.,, from the point of Saravritasatya, all things 
exist in different ways in different positions; again, 
from the point of Paramarthasatya no such things 
(of the said descriptions) exist. But beyond these 
Dharma-tathata exists which has no birth and no death 
being originally pure." ' | 

Regarding Nagarjuna, it has been stated in the 
* Fu-fA-tsán-yuen-kin," that he received instruction from 
Kapimala who was of the same line as Asvaghosa I. 
From an examination of doctrines we are also convinced 
that Nagarjuna undoubtedly was of the Mahāsanghika 
lineage. We know he established * Sarva-sünyata ' doctrine 
which was based directly upon Mahayana Sütras, specially, 
Prajnāpāramitā-sūtras and indirectly was nothing but a 
fairly systematized and much advanced form of original 
Mahasanghika tenets. 

It is needless to mention that the followers 
of Madhyamika school like Áryadeva | undoubtedly 


sided with Nāgārjuna in doctrinal matters. We learn 


nothing of Maitreyanatha the founder of Yogācāra 


school from  Fu-f%-tān-yuen-kin" and other historical 


records and consequently it is very difficult to 
trace his previous connections. However, from the 
doctrinal point of view we clearly understand that his 
ideas had been much influenced by the * Vimal-eitta ` 
doctrine of the original Mahāsanghikas. Maitreyanātha 
as we know established the Yogācāra school upon the 
basis of Mahāyāna  Sütras like Avatamsaka-sutra, 
Lankavatara-siitra, Sandhinirmocana-sütra, etc. And these 


|! Chien Bundle, Vol. 9, p. ña, of Chinese Tripitaka, 
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- Bits as I have stated before, were propounded by 
Mahāsanghika school men. Therefore, of him it may be 
BE said that indirectly he too belonged to the Mahasanghika 
. A line. His doctrine of * Vijnapti-matra' or ‘ Sarva- 
* "Yijūāna * from a certain point of. view may be called a 
systematized form of *Vimala-citta' doctrine of original 
A I Mahāsaùghikas. Asanga, Vasubandhu and other followers 
A of the same school may be said in the same light to be 
E indebted to the Mahāsanghikas although their doctrines 
" | were only a step further than those of Maitreyanātha. 
Thus, the doctrines of *Asanskrita dharma’ as well as 
Anādi-ananta-vimala-citta ' of original Mahasanghikas 
—* as well as their Buddhalogy were gradually amplified by 
| the Lokottaravádins and Ekavyavaharikas of the same 
k line. Again, a further advanced stage was reached by 
Pürgayasa a and ASvazhosa I. At the time of Nagarjuna of 
e the Madhyamika school and of Maitreyanātha of Yogacara 
school and their respective followers the above doctrines: 
were developed toa still greater extent. Thus the 
* Anātmā-adharma ' doctrine of the Mahāsanghikas was 
elaborated by Nagarjuna under the term of ‘ Sarva- 
šūnyatā ' doctrine, and that of * Asanskrita-dharma * under 
the name of * Dharma-tathatā.' While the * Vimala-citta ' 
doctrine of the Mahāsanghikas was fully developed by 
Maitreyanātha under the name of * Sarva-vijfiüna ' as well 
s ns * Vimala-svabhava-nirvana’ doctrines. At last, as the 
last logical stage Asvaghosa II, one of the greatest 
Mahayana TTE I mM together in a perfect whole 
both the doctrines of Mādhyamikas and Yogācāras under 
such a title as * Bhūtatathatā ” or * suchness * doctrine. 
In other words, Nāgārjuna's doctrines mainly treat of ` 
y the problem *the determination of what constitutes the 
| substance of reality” While Maitreyanitha’s doctrines 
mainly touch the problem of *the determination of the 
relation between reality and cognition.’ And both these 
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points of view have sae combined together by Ass 
ghosa pr?" * 

Iu this way, the ixi of tlie Mahāsa 
were formulated, developed and advanced s 
different teachers of the same lineage and were, —— 
stage of the whole Mahasanghika movement, — 
into what is generally known as Mahāyāna: Buddhism. | 
The upholders of the lattersystem finally called themselves _ 
Mahāyānists. ‘Chey went to the extent of including dnto | 
the scope of * Hīnayāna ' the original Māhāsanghikas and 
their allied schools. - "nt^ 

Besides this, there was another reason for this ——Á 
of the Mahāsanghikas within the scope of 'Hiuayüna.' 
About the time of Nagarjuna and afterwards, the question — 
of the religieux, religious practices, as well as firal salva- 
tion became all important among the different “schools of 
Buddhism. So that the Mahāyānists naturally were ` 
busily engaged to strike out comparisons among different 
forms of the Buddhist faith on the said points. The terms 
‘Mahayana,’ and ‘ Hīnāyāna * were used in this connec- 
tion. At this time these religious controversies, we should 
bear in mind, were of more value than philosophical 
discussion. As we all know, from the theoretical point 
of view, the consideration of philosophical doctrines is of 
more importance than the religious aspect. But from the 
practical point of view, religieux, religious practices as 
well as final salvation are of vital importance in human 
life. Buddhism as a whole, we should remember, is more 
a religion than a philosophy. Therefore, its most 
important question is that w hich touches salvation and its 
ways. But wheu Nagarjuna and other Mahayana teachers 
found themselves into the vortex of a keen controversy 
— had to stand against Brahmanical or non-Brahmanical 





* For this reason, his only known work * Maháyána Šroddhotpādā- šāstra ' has 
been considered as the common scripture for Mahāyānu Buddhists. 
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| hilosophers and theorists were compelled to formulate a 

set of philosophical doctrine and tenets and thus to raise 
š: „ist in men’s ēstimatiorr the fame of the Buddhist faith. 

owever, when the conflict was in their own folk they 
— - made comparison among the different Buddhist schools 
on practieal religious points indicated above. 

The origiņalē Mahāsanghika school as we have stated, 
began to manifest Buddha’s Introspectional and Ontologi- 
| cal ideas, and at the same time, it became the fore-runner 
of Mahayana Buddhism. But at that time, their ideas on 
* * the religieux, religious practices and final salvation could 

not reach the Mahàyanie stage on the same. For example, 

=. the original Mahāsanghikas though held * Anādi-ananta- 

L Vimala-citta’ doctrines yet practically their idea on 

= religieux did not go beyond * Arhatship. While the 

— WMahfayanists realized all religieux as Bodhisattvas and 
capable of attaining Buddhahood. 

From such a religious or practical consideration, the 
fully developed, later Mahāyānists counted original 
Mahāsanghikas as one of Hinayána. While they them- 
^ selves, i.e., the Madhyamika school of Nagarjuna, 
Yogācāra school of Maitreyanātha, Asanga and  Vasu- 
bandhu as well as that of Asvaghosa II, were only 
regarded as * Mahayana.’ 


* 






















| CHAPTER II  _ -— < 
Applications of the terms * Mahayana’ dad * Hinaybeis i : 
among the founders of Mahayana schools and their A 
followers. * vii, = 
Different teachers of Mahayana schoo? made indepen- 
dent applications of the terms ‘ Mahayana’ and x 
*‘Hinayana’” according to their individual notions. The 
investigation on this subjeet is a very important matter 
for the students of Buddhist history. So Fshall state in ^ 
this chapter, the different applications of the terms 
"Mahāyāna * and ‘ Hinayana’ of different teachers of - 
Mahayana school, and of their immediate followers. x 


= 
F 


— 


I e x. 
Application by Asvaghosa 1. — 
Let us see at first, in what sense the terms ‘ Mahayana ` 
and * Hinayana’ have been applied by Asvaghosa I. As 
-we know, he, an inhabitant of Saketa, was the son of 
Suvarņāksī snd lived contemporaneously with king 
Kaniska II, the Great Scythian king (about 140 A. D.). 
In Buddhist history, he was known more as a poet 
than as a philosopher of India. He wrote many works 
in Sanskrit among them, Buddhacarita, Saundrananda- 
kavyas and a drama Saradvati-putra-prakaranam ' 
are regarded as the best specimens of his poetic literature. 
Of his poetic art, it has been said, it excels even that of 
Kalidasa. While regarding his religious and philosophical 
ideas, I would like to say that they stand midway between 
the Hīnayāna on the one hand and Mahayana on the 
other ; they contain in them much of Hīnayānic doctrines 
* It has been discovered in the second Turfan Expedition and has been 


edited by H. Lüders, 1911. | 
3 See Preface of Saundranandamikáv yam, P. iv, by MM. H. P. Sastri. 
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and at the same time, they smack of Mahayanic ideas 
none the less. It is then rather proper to say that, his 
stage is one of transformation of the Hīnayāna school into 
that of Mahayana. But as stated already, he is one of the 
predecessors of Maháyüna Buddhism. In his works we 
come across the term * Mahayana’ about four times, but 
the term is always used singly, without giving rise to any 
idea of comparison with the term * Hīnayāna,” whieh 
curiously enough, is not mentioned at all. For example, 


in the 'Sūtrā on the meaning of the Anātmā in Dharma 


asked by a Nirgrantha Jnati-putra’' stated :—“ At that 
time Nirgrantha went to the man who understands the 
Mahayana.” * 

Again, 

* Man who understands the Mahayana said to 
Nirgrantha.'' * 

Again, in the same Sütra :— 

** At that time, after hearing (Asvaghosa's explanation 
on the Anātmā) all those heretical people were delighted 
much and having well understood that explanation, they 
dissolved their doubt and obtained Mahayana knowledge.” * 

Again, in the Buddhacarita Kavya, once we meet 
with the term * Mahāyāna ' thus :— 

“This, sirs, is the Mahayana, the instrument of the 
law of perfect Buddha." * 

From the above quotations, it becomes clear that the 
application of the term, ‘ Mahayana,’ by Asvaghosa I, 
means only the indication of certain ideas of Buddha’s 
Introspectiona) and Ontological perception ; but it does not 
indicate any relationship with the term ‘ Hīnayāna.” 


* This book has not been mentioned in Nanjio's Catalogne. Bat we find it in the 
Catalogue of Chinese Tripitaka of K&-kio-shé-In Edition. 

* Ch'anig Bundle, Vol. 9, p. Za. 
> Ibid, 
. 


Ch'ang Bundle, Vol. 9, p. 3a, of Chinese Tripitaka. 
Chap XVI (Cowel's Edition, p. 14%) and S. B, E, p 184. 
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Application in Nagarjuna. 


Nagarjuna was a native of Southern India. He wasa 
Brahmin by caste and flourished sometime between the 
later half of 2nd century and the first half of 3rd century 
A.D. He has been known to Indian Buddhism as the 
founder of Madhyamika school. However, in Northern 
Buddhism (China and Japan), he has been known as the 
fourteenth patriarch in Buddhism and at the same time 
he has been regarded not only as the founder of 
Madhyamika school but as the founder of all Mahayana 
schools. Of course, though as a matter of fact, he was 
not the founder of all Mahayana schools, but the tradition 
seems to indicate how much he was honoured by the 
Northern Buddhists. And a tradition like this, naturally 
leads us to understand that he was a brilliant teacher of 
Buddhist philosophy and a great exponent of the faith. 
Really, he was the man who expounded and systematized 
Mahayana Buddhism. ‘Therefore, we can say definitely 
that the Mahayana movement, in general, arose really in 
every respect—theoretically and practically—in the time 
of Nagarjuna. And from this period, the relation between 
the schools upholding Buddha's Ontological perception 
and Pnenomenological perception, that is Developed and 
Original forms of Buddhism, as well as between the 
different schools, in the sense of superiority and in feriority, 
became a matter of great controversy and discussion. So 
the application of the terms ‘Mabayana’ and * Hinayana š 
also came into being in the real sense of comparison. This 
is the reason, I should say, that if we look at his mighty 
work, the Prajūāpāramitā-sāstra,—the commentary on the 
Prajiāpāramitā-sūtra,—which has been regarded as the 
Encyclopædia of the Mahāyāna Buddhism, we meet 


21. 
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several times with the comparison of the Developed 
. Buddhism with the Original one or Buddha’s Ontological 
" perception with that of view on Phenomenology . through 
the terms * Mah&iyana’ and ‘ Hinayana,’ from various 
points of view—on the points of ‘doctrines,’ ‘ Religious 
practices,’ and ‘Religieux’ as well as finally on ‘ salvation.’ 
he following example will make the idea more clear. 

In the 4th fasciculi of Prajūāpāramitā-šāstra,' we find 
all these points in a single passage, thus :—** Mahayana 
has been preached for both Bodhisattvas and Sravakas, 

while the Sütra of the Sravakas (Hinayāna) has been 
preached only for the monks (srāvakas) but not for 
Bodhisattvas.” — This shows the relation between the 
Mahayana and Hīnayāna forms of the Buddhism on the 
point of Religieux. 

* Buddhayāna is a great and vast one while Sravaka- 





yāna is small and narrow one,"— This shows the relation 
between Mahayana and Hinayána Buddhism on the point 
af salvation. 


* Šrāvakayāna is for the benefit of one's own self 
while Buddhayāna is for the benefit of all."— This shows 
the relation between Mahayana and Hinayana Buddhism 
on the point of religious practices. 

“ In the Sravakayana, the šūnyatā of individual entity 
(or anātmā) has been preached mainly, while in Buddha- 
yana, the sinyata of individual entity as well as cosmic 
existences (anātmā-adharma) have been preached.”— Here 
we find the relation between Mahayana and HWinayana 
Buddhism on the points of philosophical doctrine. 

In the following statements of the said Sastra again, 
I want to show the relation between the Mahāyāna 


and Hinayfina Buddhism on various points referred to 
above. 


! Wang Bundle, Vol. I, p. 29a of Chinese Tripitaka, 
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In the 18th fasciculi of Prajūāpāramitā-šāstra it has 
been stated ' :— — — 

“The sūnyatā of all things has been preached in 
the Sravakayana. While in Mahayana, the šūnyatā of 
all things as well as their inner nature have beer 
preached.” — id 

Again, in the 22nd fasciculi of the same Sastra occurs” 
the following :— | 

« In Sravakayana, suffering (duhkha), impermanence 
(anitya), non-ego (anātmā) have been preached. While 
in Mahayana the truth of only one reality (dharmatathata) 
has been preached.” 

Again, in the 69th fasciculi of the same, it is 
stated ? '' : — 

«Phe doctrine cf Hinayana preaches much of 
impermanence, while the doctrine of Mahayana preaches 
much of sünyatá of existences. In other words, in 
the doctrine of Hinayana impermanence has been preached 
first and the sūnyatā of existences after that. But in 
Mahayana, from the very beginning, the idea of * Dharma- 
éünyataà' has been preached.” siika 

In all the quotations above, the terms * Mahayana’ and 
° Hinayana’ indicate doctrinal differences between the two 
i.e. between Developed and Original Buddhism. : 

Next, in the 79th fasciculi of the Prajūāpāramitā- 
šāstra,* it has been stated :— ' 

“The doctrine of Mahayana is full of mercy, while 
that of Hīnayāna is without mercy. Because the doctrine 
of the Mahayana is for all creatures but that of the 
Hīnayāna is for the benefit of self only." | 


| Wang Bundle, Vol. I, p. 1152 of Chinese Tripifaka. 
* [bid, Vol. 2, p. Ta. 

^ Ibid, Vol. 4, p. 46a. 

^ Ibid, Vol. 4, p. 107b. 
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In the 35th fasciculi of the same Sastra we find ' :— 

“The wisdom of Bodhisattva is superior to that of 
Šrāvaka. ‘The Šrāvaka though he understands the $ünyatà 
of all existences yet does not know that both this world 
and Nirvana are one and the same.” | 

Again, the 24th fasciculi of the same Sastra stated *:— 

“The Sravaka is just like a physician who does not 
know proper medical treatment, while the Bodhisattva is 
just like the great physician to whom there is no disease 
unknown to him and at the same time no medicine, the 
use of which he does not know." 

In the above quotations, through the two termsa 
differentiation has been made between the Mahayana and 
Hīnayāna on the point of religieux. 

Again, in the same Sastra, 96th fasciculi, it occurs? :— 

* In the school of Hīnayāna, Nirvana is regarded as 
the only reality, while in the school of Mahayana every 
existence is regarded as one and the same with Nirvana, 
for the teachers of Mahayana penetrated those existences 
with deep and sharp knowledge.” 

Again, in the same Sastra, 100th fasciculi, we find ' : — 

“The aim of all Buddhism is only one,— what is called 
the destruction of suffering and attainment of Nirvàna. 
This salvation is of two kinds ; one is only for the self, 
another is not only for the self but for all creatures. 
Therefore, though both are equally claiming Nirvāņa as 
their ideal, yet there is the difference that one claims it 
for the self and the other for all creatures. This makes a 
differentiation in Buddhism. This is the reason why there 
are ‘Mahayana’ and ‘ Hinayüna' in the Buddhism.” 
The above quotations show the relation between different 


* Wang Bundle, Vol. 2, p. 54« of Chinese Tripitaka. 
= Ibid, Vol. 2, p 17«. 

` Ibid, Vol. 5, p. 85b. 

* Ibid, Vol. 5, pp. 105a-b. 
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aspect of Buddhism on the salvation by the terms 
‘Mahayana’ and * Hīnayāna.” 

Thus, I have shown that at the time of Nagarjuna the 
interrelation and còm parison of Buddha's Ontological and 
Phenomenological perceptions, in other words Developed 
and Original forms of Buddhism, became of vital impor- 
tance from various points of view. Here one thing we 
should bear in mind, viz, that Nagarjuna also used 
specially the terms * Buddhayana’ and * Sravakayüna' in 
place of ‘ Mahayana’ and * Hinayana ' in order to praise 
the Mahayana doctrines and reject the Hīnayāna ones 
respectively. , For example, in the 77th fasciculi of 
Prajūāpāramitā-sāstra,!' it is stated thus :— 

“One should be far away from the ‘ Dviyāna, t.e., 
(Sravakayana and prat yekabuddhayana) and one close to 
* Buddhayana.’ ” 

Again, in the 5th and 13th fasciculi of Dašabhūmi- 
vibhāsā-sāstra,* it is stated that :— 

« Tt has been called the death of a Bodhisattva if (any 
one) sinks down into the level of a Sravaka or a 
Pratyekabuddhayana. Because, there he loses all benefit. 
‘Tt is no fear at all, if (any one) goes down into the hell 
even. But, on the other hand, it is the greatest fear for 
him if he sinks down into the level of Dviyana. Because, 
if (any one) goes down even into the hell yet he would 
obtain Buddhahood at last. But if (any one) sinks down 
into the level of Dviyāna he will thereby cut off all his 
connections with Boddhisattvahood for ever." 


III 
The Application in A ryadeve. 
Aryadeva, sometimes known under the name of 
Kanadeva, son of a Brahmin of South India, was an 


t Wang Bundle, Vol. +, p. 07b of Chinese Tripitaka. 
* Su Bundle, Vol. B, p. 19b, and Vol. S, p. 626. 
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eminent disciple of Nagarjuna and consequently his 
younger contemporary. 

As we know, Nagarjuna treated Buddhism in a double 
way, i.e., ‘ rejecting or disparaging others, doctrines’ and 
‘disclosing or unfolding one’s own doctrine.’ But Arya- 
deva, being matchlessly eloquent and possessed of a very 
strong power to defeat his adversaries, has treated Bud- 
dhism during his whole life much more from the outlook 
Of * rejecting other's doctrines’ than * disclosing one’s own 


doctrines.’ This we can see very well in his works. All 


his works except the * Mahāpurusha-šāstra” deal mainly 
with the method of the ‘ rejecting the doctrines of others.”’ 
He too, like Nagarjuna, has not only rejected 
Brahmanical and non-Brahmanical doctrines but also 
proved the futility of the doctrines of the primitive or 
Himayana schools of Buddhism. An example* of this 
ean be cited from the Sastra or ‘the explanation of the 
Nirvana by the heretical Hinayana teachers mentioned in 
the Lankāvatāra-sūtra.” Whenever he strikes at a relation 
or comparison among different Buddhist schools, he did 
it by the terms ‘ Mahayana’ and * Hinayana.’ One of his 
works states thus :— 
“Saanane epi ueue | 
daasaaga algan) vx ua aag: n 
Arafuru — 5 | 
mamaaa Agera: ú” 
“The people of the small vehicle (Hinayàna) are 
afraid of death at every step ; their achievement of victory 
t There are Šata-šāstra, Šuta-tāstra-vnipulya und Šāstra on the refutation of the 
principles of four heretical Hinay&na schools mentioned in the Lniikāvatāra-šāstra, 
as well as Šāstra on the explanation of the Nirvāņa of twenty heretical Hinayüna 
(teachers) mentioned in the Lsbkavatára-sütra." 


* See Bundle, Vol. 5, p. 68b of Chinese Tripitaka. 
a This work did not exist in Chinese Taipitnka. However, the original one hos 


been discovered from Nepal by MM. H, P. astri and also hae been published in 
J B. A. 8, Vol. VIII, Part I, No. 2, p. 180, 1595. 
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in war lies indeed very far off ; while the men of the great 
vehicle (Mahayana) are clad with the armour of mercy ; 
they are intent on saving the world and are fully equipped 
with the bow and arrows of sympathy and morality. 

The application of the terms ' Mahayana’ and 
‘ Hinayāna ` in Āryadeva is comparatively simple for our 
understanding than in Nagarjuna. From this, I venture 
to say that Aryadeva was more busily engaged in the task 
of defeating Brahmanical and non-Brabmanical schools 
than in making a comparative estimate of the different 
schools of Buddhism, Because, ihere can be no denial 
of the fact that it was a period in which Brahmanical and 
non-Brahmanical faiths and Philosophies were in a very 
flourishing condition. | | 


DV. 
The Application in Sthiramatī. 


Sthiramati was one of the great followers of Nagarjuna. 
He flourished about a hundred years after Nagarjuna. 
Sthiramati's work entitled Mahāyānāvatāraka-šāstra ' has 
been translated into Chinese by Tāo-thāi, of the Northern 
Lian dynasty, 397-439 A. D. From this we may conjec- 
ture that his date ran some year between 200-300 A. D. 
He belonged to the lineage of Nagarjuna and developed 
to a great extent the 'Sarva-sSünyata doctrine. His 
application of the terms * Mahāyāna * and * Hīnayāna * 
on the relation or comparison between the primitive and 
developed Buddhism, was rather of a more concrete form 
than that of Áryadeva and even than that of Nagarjuna 
so to say. In his Mahayanavataraka-sastra, we read :— 
«The slandering of Mahayana is the direct cause of 
falling into evil ways.” " | 


` See Nenjio’s Catalogne, p. 273, No. 1243. 
* Sy Hundle, Vol. 2, p. Gla of Chinese Tripitāka. 
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Again, in the same Sastra, we find :— 

«Tf you think that Sravakayana is equal to Mahāyāna 
it would be very wrong and it cannot be so. Because, 
the cause (religious practices) and its effect (salvation) are 
different in the two vehicles (Mahayana and Hīnayāna). 
The cause of Sravakayüna being the same with that of 
Mahayana, the effects of both must also be the same. But 
their effects are actually different. Therefore, the same 
‘should be the case with their cause too: that is to say, 
their cause also must be different. Because the Sravakas 
have only cut off all hindrances and penetrated into imper- 
manence. Besides this, the Sravakas understand a doctrine 
only by hearing from others and by being instructed. 
While the Bodhisattvas have cut off not only all 
hindrances but also their minute ‘semblances’ and 
* perfumes ' and have at all the same time penetrated into 
all existence (sarva-dharma) as Dharma-tathata and, 
unlike the Sravakas, have not to hear others but they by 
themselves understand any doctrine naturally in their 
own wisdom. So there is much difference between the 
Šrāvakayāna and the Mahayana.” ' 

The above quotation helps us to understand how the 
relation or comparison between the two aspects of 
Buddha's perception, i.e., the primitive and developed 
Buddhism assumed a more concrete form, through the 
use of the terms ‘Mahayana’ and *'Hinayüna' by 
Sthiramati than it wont to do in the age of his previous 
teachers. . 

Besides the above-mentioned teachers, we have many 
others belonging to the lineage of Nagarjuna before the 
University of Nalanda came into being. They are: 
Rahulabhadra, the younger contemporary of Āryadeva; 
Buddhapalita, the older contemporary of Bhiivaviveka 


< ' Su Bundle, Vol. 2, p. 62a of Chinese Tripitaka. 
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who flourished about the end of the 5th century A. D. 
This Buddhapālita held, as we know, the doctrine of 
‘Prasanga’ on the  Müdhyamika system. While 
Bhavaviveka held the doctrine of *Svatantra' on the 
same system.’ 

We have nothing to mention in particular vg mE 
the application of the terms ‘ Mahayana’ and * Hinayüna ' 
in works of the above teachers besides what "has already 
been pointed out. 

We have so far tried to indicate the application of 
these terms by various teachers of the Mādhyamika 
school previous to the foundation of the Nalanda 
University. 

Let us now turn our attention to the application of 
the terms * Mahüyána' and * Hinayána' by the teachers 
of the Yogācāra school. 


V 
The Application in Maitreyanatha. 
Arya Maitreyanātha was the founder of the Yogācāra 
school in India. According to Dr. H. Ui he flourished 


sometime between 270-350 A. D.* Nagarjuna established 
the Madhyamika school in Southern India while 


* Both Buddbapalita and Bhávaviveka belonged to the lineage of Nigirjona and 
they equally enhanced the doctrine of Mādhyamika system. But their opinions 
differentiated one from another. The former held the —— of 'Prasanga, that 
is to say : every existence came into being only by the ‘cause’ (hetu) "conditions" 
(pratyayas). And such existence has no kind of permanent nature (subhāva 
nityatā). Therefore, they are all éunyata (emptiness). And he taught; this is the 
real doctrine of Nāgārjunā. While, the latter held, on the contrarv, the doctrine of 
‘Svatantra,’ that is to say: from conventional (samurti satya), point of view, all 
existence is production only through 'cause' and “condition” But from tran- 
scendental (paramērtha-satya) point of view, original nature of all existence is 
permanent. 

* A learned article on this appeared in the Philosophical Journal of Imperial 
University, Tokyo, No. 411, 1922. 
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Maitreyanütha founded the Yogācāra school near 
Ayodhya. 

It will not be out of place to state here something of 
the historical authenticity of Maitreyanatha. Hitherto, 
Maitreyanātha, the founder of Yogācāra school, had been 
regarded as a mythical person, or sometimes as the 
Maitreya Bodhisattva or the future Buddha. But since 
MM. H. P. Sastri pointed out the  historicity of 
Maitreyanātha from the colophon of Abhisamaya- 
lamkāra-kārikā which is a commentary from the 
Yogācāra point of view, on Paūcavinsati-sāhasrikā- 
prajūāpāramitā-sūtra by Maitreyanātha, I myself have 
been at pains to see if it can be confirmed from Chinese 
sources. And I am very glad to say that my learned 
friend Dr. H. Ui, Professor of Tohoku Imperial University, 
wrote an article' supporting MM. H. P. Sastri on the 
point. 

Now, let us look to the application of the terms 
‘Mahayana’ and * Hinayina’ made by Maitreyanatha. 
From his works we come to understand that his applica- 
tion does not bear the sense of * rejecting others’ doctrines ' 
but definitely points to ‘unfolding one’s own doctrines.’ 
A few examples will make the point clear. In the 
35th fasciculi of Yogücürya-bhümi-sástra we find :— 

*On the whole there are two kinds of purification ; 
one is the purification of ‘hinderance’ (klesávaranpa), — 
another is the purification of ‘ intellectual hinderance’ 
(jūānāvaraņa). Sravakas and Pratyekabuddhas are able 
to obtain the purification only of *hinderance' but not of 
intellectual hinderance. But Boddhisattvas alone can 
obtain both kinds of purification. Therefore, it has been 
said that they (Bodhisattvas) in comparison with all, are 
the highest and supreme. Again, there are four things 
in which Bodhisattvas are superior to the Sravakas and 


* In the Philosophical Journal of Imperial University of Tokyo, No. 411, 1921. 
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the Pratyekabuddhas. These are—(1) superior nature ; 
(2) superior conduct ; (3) superior skilfulness ; (4) superior 
effect.” ' 

Again, in the 46th fasciculi of the same Sastra, we 
have the following :— f 

“The Bodhisattvayana is characterised by seven great 
features. Therefore, it has been called ‘ Mahayana.’ 

What are then these seven? ‘These are :— 

1. The great characteristic in the doctrine z.e., among 
the twelve different divisions of Buddha's doctrines 
(dvādašānga-Buddha-vacanam), the Bodhisattva-pitaka 
belongs to the extensive teaching (vaipulya). 

2. "The great characteristic in the aspiration (cittot- 
pāda),. ie. one kind of people alone can desire to obtain 
the perfect form of knowledge. 

3. The great characteristic of the perfect understand- 
ing (adhimukti), t.e., one kind of people have got perfect 
understanding as well as faith on the extensive doctrine. 

4. The great characteristic of excessive pleasure 
(adhyāšaya), t.e., one kind of people being possessed of 
adhimukti-caryabhümi can obtain the perfect pleasure- 
stage (anutrasaya-bhümi). 

5. The great characteristic of the way, 2.e, perfect 
religious practices with the virtue and knowledge can 
seoure the most perfect knowledge. 

6. The great characteristic of the period (kala), 7.e., 
after passing through three numberless great kalpas one 
kind of people can obtain the most perfect knowledge." ° 

Of the above mentioned seven great characteristies 
No. 1 relates to the doctrine; Nos. 2, 3 and 4 apply to 
the religieux (of different kinds). Nos. 5 and 6 are 
concerned with religious practices and their duration 
period. No. 7 points to the kind of salvation. 


* Lai Bundle, Vol. 2, p. 67a, of Chinese Tripitaka. 
Ibid, Vol, 3, p. 26a. 
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Again, if we look at the Mahüyàna-sütralankara-sastra, 
we meet with several passages in which Maitreyanātha in 
dealing with the terms ‘ Maháyüna' and ‘ Hinayāna * 
makes positive references to the Mahāyānic doctrines but 
the point is more clearly explained by Asanga in his 
commentary on the said Sastra. 


VI 


The application in Asanga. 

I have stated above that Maitreyanātha was the 
founder of the Yogācāra school and established, for the 
first time, the doctrine of Alaya-vijūāna which, in general 
terms, is called Yogācāra doctrines. But it remained for 
Asanza to evolve a complete system out of it. 


Asangza was the son of a Brahmin of Gāndhāra 
(modern Pesh war and Rawalpindi districts) and flourished 
about 310-390 A.D. He was at first an adherent of the 
Mahišāsaka school of Sarvāstivādins, then he became a 
follower of Vaibhāsika philosophy but could not long 
remain satisfied with its doctrines. Subsequently he 
became a follower of the Mahayana school and received 


t Mahāyāna-sūtrālatkūrn-Šāstra means merely the verse portion which is one 
of Maitreyanītha's works. Its prose portion is a commentary on it by Asafga. 
Therefore, Asanza'a work here should be properly called Mahtyéna-sitralank4dra- 
ÉAstra-vritti or kārikā. Up to the present, both the verse and prose portions have 
been thought as a single work by Asnhga. But itis wrong to say so; because, 
according to the evidence of Hinen-Tsiang : “ Asnhga Bodhisattva went up by night 
to the palace of Maitreya Bodhisattva and there received tho VYogācarya Sastra, the 
Muhāyāna-sūtrūlafkār.i-fāstra.” (Beal's translation here by the word—' tiká" is 
a mistake , seo Beal's Book I, p. 226.) Besides this, in the end of Mahiy@navataruka- 
&üstra of Sthiramati it is stated : 

“Te should be known that Wahāyāna is the original vehicle just as it is 
explained in the Sūtrālabkāra of Maitreyan&tha.” (See Bundle, Vol. 2, p. 73b.) 
From these s'atemonts we can easily conclude that tho verse portion of that 
Sastrn was the work of Maitreyanītha. This point has beon discussed by my 
learned friend Dr. H. Ui in his article on the “ Historical personage of Maitroya- 


nütha aud works of Asaüza." Vide Philosophica! Jonrnal of Imperial University 
of Tokyo, No. 411, 1921. 





` 
ie) 

. „M 

A Ç Ü r 
vw IZ 


SA oe fe 
S 
— 
ae 
CENTRAL LIBRARY 








DIFFERENT APPLICATION OF THE TERMS 1735. 


instructions from Maitreyanatha somewhere near Ayodbya. 
In due course Asanga established the Yogācāra school 
which is a well-known Mahayana school of Buddhism 
as opposed to the Madhyamika school of Nagarjuna. 

The terms ‘ Mahayana’ and * Hīnayāna' have been 
applied by Asanga in their two-fold sense, viz., ‘ Unfolding 
one’s own doctrines’ and ‘rejecting other’s doctrines.’ 
For example, in the Mahayana-stitralankara-sastra-karika 
it is stated :— 

«How are these differentiated? They are so in five 
points, namely: on (i) the aspiration or faith; (ii) the 
teaching ; (iii) the way; (iv) the livelihood and (v) the 
period. In the Sravakayüna those five—viz., aspiration, 
teaching, way, livelihood and period—-are only for the 
purpose of obtaining one’s own Nirvana. Therefore, the 
collection of merit as well as of wisdom, the period (of 
practices and salvation) and the attainment of salvation 
after three births—are all in a small scale. While in the 
Mahayana these are all entirely the opposite scale. 
Therefore, in every point the two ways are diametrically ' 
opposite so that Hīnayāna cannot become Mahayana.” 

Again, in the Mahayana-samparigraha-sastra, it has 
been stated thus:— 

“Ten superior points are existing in the Mahāyāva 
but not in the Hinayšna.” ° 

In other places of his works we find several times 
such a relation or comparison drawn between the terms 
 Mahāyāna * and ‘Hinayana.’ If we compare his 
application of the said terms with that of Nagarjuna we 


` tee frem i qf, miga wha wuwmesrefaCM li aera 
qma feiss araainameaaaiqenacaaa wala: wp mre Umana ue: 
maa rāma azamati wma) aera g aa faqunwi amie 
fmūumumi «ir cwlaHa aa: X aR Sa ufagat (X i” (Mahāyāna-sūtrālatkara. 


á&stra-k&rik&), Edited by Prof. Sylvain Levi, p. 4, kārikā for the lOth verse. 


* Lai Bundle, Vol. 9, p. 475, of Chinese Tripiķakn. 
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come to appreciate, as we approach the time of Asauüza, 
that a deep sense of rivalry began to grow and that it had 
evidently a tendency to become more and more sectarian. 
Therefore, it seems that in Asanga’s time, the question 
of a comparative estimate of the Primitive and Developed 
Buddhism was a burning one so to say. 

The following introductory passage from the Mahayana 
sūtrālankāra-šāstra-kārikā will clearly indicate such a 
situation at his time :— 


“sae ued quiu Faaaaagqaial afagataa fa- 
wfAumrIETGT gadaa NAMAM KCUFAAFAAMITĀTA: UC 

* (Some say) the Mahāyāna doctrine is not Buddha's 
speech. How, then, can it beadmired ? To meet this 
doubt the following Sloka, by way of a full analysis of the 
reason, is put forth, in order to carry perfect credence 
that the Mahayana doctrines are really Buddha's true 
speech though the fact has been doubted.” 

This passage shows clearly that at the time of Asanga 
there were many Sthaviras and other men belonging to 
allied schools in Ayodhya and its neighbouring countries 
who very much abused Mahayanic Buddhism by applying 
such terms as Adharma-vádin' in the same way as the 
original Sthaviras did in course of their disputes with the 
Mahasanghikas. 

This is the reason, I think, why Asanga tried his 
utmost to remove such a false notion and to establish the 
truth of Mahāyānism by the right application of the 
terms ‘ Mahayana’ and * Hinayana.’ 


Vil 
The application in Fasubandhu. 


Vasubandhu was a younger brother of Asanga and 
flourished about 390-400 A.D. He was a man of brilliant 


t MahSyfina-sitralatkoara-fistra-kariks, p. 3. 
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parts. At first, he wasa member of the Sarvāstivāda 
school and, as one of its leaders, wrote out the Abhi- 
dharmakasa-sastra, one of the famous works of the 
Sarvastivadins. But sometime after, he tried the 
doctrines of the Sautrantika school. He, however, could 
not rest satisfied with the latter. Subsequently, as the 
result of Asanga’s teachings, he became a follower of the 
Yogācāra school and incidentally one of its greatest 
masters. 

The Yogacara school, as we know, was founded by 
Maitreyanatha, systematised by Asaūga and elaborated 
by Vasubandhu. The headquarters of the latter was 
round about Ayodhya which was the capital of the Gupta 
Empire at that time. When Bālāditya (Kumara G 1pta I) 
ascended the Gupta throne, Vasubandhu came to be 
highly respected and patronised by him and his mother 
Dhruva. Hence Ayodhya, the imperial capital city 
became a great centre of the Yogācāra school of 
Buddhism.' 

Regarding the application of the terms * Mahayana ° 
and *Hinayàna, he played no less a part than Asanga, 
but was even more positive in his dealing than the latter. 
Examples will make this point clear. In his Madhyan- 
tavibhāga-sāstra, it is stated :— 

«Phe Sūtra of Hmayana is only tor aelf-benefit, but 
the Mahayana Sütra is for the benefit of the self as well 
as others. "Therefore, Mahayana is the superior one,” * 

Again, in the Mahāyāna-sam parigraha-sastra- ak ya, 
it has been stated :— 

«This one Vehicle (ekayana) only is the highest one, 
There is no other Vehicle superior to this. ‘Therefore, 
you should know, that there is only one superior Vehicle 


(o See my 'Bhifting of the Centre ef Buddhism in India,’ Journal of Letters, 
Calcutta University, Vol. 1, pp. 29-34. 
s Lai Bundle, Vol. 9, p. 26a, of Chinese Tripitaka 
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which has been called * Buddhayana,’ besides the ‘ Srava- 
kayāna.” ' 

Again, in the Saddharma-pundarika-sütra-Sástra, we 
find :— 

“The Hīnayāna is like milk, while the Mahayana is 
like the cream of milk." * 

Again, if we look at the Buddha-svabhava-sastra, in 
the first fasciculi, we find :— 

* Buddha preached (in the Mahayana) that all beings 
possessed the nature of Buddha.” * 

But in the same fasciculi, we find :— 

“Buddha preached, for the men of Hinayana, the 
doctrine that they do not live in the ‘ Nature’ (nature of 
Buddha) and will not be able to obtain Nirvana.” * 

In these statements, the former indicates the exalta- 
tion of Mahayana doctrines and the Mahāyānists; while 
the latter indicates the rejection of the Hinayana 
doctrines and the Hīnayānists. 

Besides these eminent teachers of Yogācāra school, 
there were several other great teachers of the same line, 
namely, Bandhušri, Citrabhāna, Vinasvabhāva, ete., and 
they flourished after the time of Vasubandhu and before 
the time of the teachers of Nalanda. 

Regarding their applications of the terms * Mahayana’ 
and * Hīnayāna,' there is nothing of 'special importance. 

In connection with the Yogācāra teachers, we should 
direct our attention to one point which is very important 
in the history of Mahayana Buddhism. 

Among the Mahayana teachers, those of the Yogācāra 
school mentioned above, tried not only to establish the 
relation and comparison between the Primitive and 

! Wang Bundle, Vol. 7, p. 54a of Chinese Tripifaka. 

z Ibid, Vol, 6, pp. 63a and 70a. 

* Bu Bundle, Vol. 2, p. 745. 

* Ibid, 

* See Nanjio's Catalogue, p. 373 (Appendix I, No. 12) 
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Developed Buddhism by the application of the terms 
* Mahüyána' and * Hīnayāna” but also emphatically 
asserted to prove that the Mahayana_ Buddhism is 
Buddha’s true doctrine. For example; Dharmapala,’ in 
his Vijūāptimātrasiddhi-sāstra, quoted Maitreyanāthā's 
explanation on the said point wīth the following seven 
kinds of reasons — 

“The Mahayana Buddhism is Buddha's true doctrine. 

(i) Because no mention has been made beforehand, 
i.e.. if the Mahayana Sūtras (as the Hinayanists have 
said) were forgery after Buddha's death and would have 
destroyed Buddha’s true doctrine, why then did not 
Buddha mention it beforehand and at the same time 
why did not Buddha refer to the fear of it? Therefore, 
it must be Buddha’s true doctrine. 

(ii) Because both the Sūtras have been equally erer- 
cised, i.e., both the Mahayana and the Hīnayāna Sütras 
have been equally exercised from the very beginning, 
then how ean it be said that Mahayana doctrine is not 
Buddha’s true doctrine ? 

(iii) Because this is not the object of others’ under- 
standing, i.e., the doctrine of Mahayana is vast and deep ; 
therefore, it cannot be understood by men of heretical 
sect and the Hīnayānists. This is the reason why 
Buddha did not preach this doctrine in tbeir Sutras and 
Sastras. And if Buddha preached it in their Sütras, it 
would not have been understood by them. Therefore, 
this doctrine did not find access in the Hinayana Sutras. 
But for that reason, it cannot be said that the Mahayana 
doctrine is not Buddha’s true doctrine. 

(iv) Because that can be established certainly, t.e., 
if you say that the Mahayana Buddhism is another 


` This Sütra ia the work of Dharmapa&in. But the quotation, as I have mentioned 
here, is the explanation of Maitreyanátha and has been quoted by Dharmapāla in 
bis work. 
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Buddha’s preaching, not of present Buddha, yet it can be 
established that the Mahayana is Buddha’s true doctrine 
because all Buddhas communicated with one another. 

(v) Because if it be so, then that cannot be so, t.e., 
if any one admit the existence of Mahayana Buddhism 
then it should be believed that the Mahayana is Buddha's 
true doctrine because without Buddha’s doctrine 
Mahayana could not come into being. If there be no 
Mahāyānism, then Hīnayānism also could not come to 
exist. Because without Mahāyāna idea  Buddha-hood 
cannot exist. If there is no Buddha, then who is to 
preach the doctrine of Srávakayána ? And you say that 
Šrāvakayāna doctrine is Buddha's true speech, how then 
can it be possible that Mahayana is not Buddha's true 
doctrine ? 

(vi) Because it can well-conquer, i.e., if any one 
practises religious practices according to the Mahayana 
Sūtras he will obtain clear understanding and knowledge 
and at the same time he will conquer all of those 
sufferings, therefore, it should be believed that the 
Mahāyānism is the Buddha’s true doctrine. 

(vii) Because the inside-ideas differ from the outside 
statements, i.e., the idea of the Mahāyāna doctrine is so 
deep that the real idea cannot be got only by following 
the indication of sentences as they appear. Therefore, if 
we look at only the surface of sentences, we may find 
differentiation between the Mahayana and the Hīnayāna 
doctrines. But if we penetrate deep into the idea, then 
they are not found to be contradictory to each other. 
Only with a superficial observation and a biased mind 
one should not say that Mahayana is not the true doctrine 
of Buddha.” ' 

Asanga also has spoken on these points in his 
Mahāyāna-sūtrālankara-šāstra-kārikā as well as in the 


` Wang Bundle, Vol. 10, pp. 125-12a of Chinese Tripitaka, 
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Prakaranāryavaca-šāstra-kārikā * and in the Mahāyāna- 
samparigraha-šāstra,* and he has adduced ten reasons 
in order to prove that Mahayana Buddhism is Buddha's 
true doctrine. And these ten reasons are almost the same 
as those stated by him in the Mahāyāna-sūtrālankara-kārikā 
as well as in Maitreyanatha's statement pointed out above. 

Again, Vasubandhu also tried the same question and 
he too proved more conclusively than his elder brother 
that the Mahayana doctrine is Buddha's true doctrine. 
So in his Bodhi-cittotpiüdana-süstra he has counted the 
calumniation of Mahayana Buddhism as one of the four 
great crimes. And he has said :— 

“Thirdly, those people who speak ill of the true and 
vast doctrine of Mahayana commit one of the great 
erimes.” š 

The faith on the Mahayana to be the great cause 
which can destroy the four kinds of hinderances; and 
at the same time he stated that the calumniation of 
Mahayana is one of the great hinderances." ' 

From the above several quotations, we come to under- 
stand that when Ayodhya was the centre of the Yogacara 
school, the teachers of that school had tried their best 
to explain that the Mahāyāna Buddhismis Buddha's true 
doctrine and also proved that the Mahayana Sütras are 
but the true speech of the Buddha himself. Reason to 
this is not far to seek. As we know, w hen the Mahāsan- 
ghikas, having manifested Buddha's Introspectional and 
Ontological perception, separated from the Sthaviras, the 
latter excommunicated the former with such bad epithets 
as *Adharma-Vàdins' and ‘ Papabhiksu’ as their nick- 
names. Hence a great dispute took place between those 


| Lai Bundle, Vol. 7, p. 562, of Chineso Tripitaka., 
* Ibid, Vol. 9, p. 475. 

5 Ibid, Vol. 10, p. 99a. 

* Bu Bundle, Vol. 2, p. 82b. 
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two schools. And when the latter lineage of the 
Mahasanghikas established the Mahayana Buddhism or 
the Mahayana schools then the Sthaviras began to 
calumniate the Mahayana Buddhism. And they were 
called by the Mahāyānists as "Srāvakayāna or ‘Hinayana.’ 
Therefore, their hatred upon the Mahayana Buddhism. 
As the Mahayanists became more and more strong so 
they began to call the Mahayana Buddhism by such 
terms as * Naivedarhn Mahāyānarm Buddha Vacanam ' On 
the Mahayana doctrines are not the true doctrine of 
Buddha). Of course, the struggle hetween the Mahāyānists 
and the Hīnayānists existed undoubtedly long before the 
time of Asanga and Vasubandhu, but it became a burning 
question at the time of Asanga and Vasubandhu and 
downwards. 


Vill 
The application of the terms in Asvaghoga £I. 


Many of the Buddhist scholars still hold that Asva- 
ghosa, the author of the Buddhacarita and the Soundara- 
nanda-kavya, is identical with the author of the Mahayana 
éradhotpüda-Sastra; but I cannot agree with them. 
According to me the author of the Buddhacarita and the 
Soundarananda-kavya is somebody other than the author 
of the Mahayanasradhotpada-sastra. Regarding this point, 
we have very few external evidences but from internal 
investigations, it can be shown that they are different 
persons haying the same name. Because ASvaghosa I, 
was a great poet in India before the time of Kalidasa 
but not a great Philosopher, while Asvaghosa II, was not 
a poet but rather one of the greatest Philosophers of 
Buddhism in India. He established the doctrine of 
à Bhūtatathatā-pratītyasamutpāda * or the doctrine of 
phenomenon rising from suchness (existence as such). If 
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we look at the philosophical work referred to above, we 
shall be struck with the depth of his system of philosophy. 
We already know that Nagarjuna’s doctrine of the 
¿ Dharma-tathata’ mainly dealt with to speak in the terms. 
of European philosophy — The problem * the determination 
of constituents of reality,’ while the Yogacara doctrine of 

* Alaya-pratityasamutpàda * or * Sarva-vijūāna-vāda mainly 
deals with the problem of the determination of the rela- 
tion between the reality and cognition.” And the doctrine 
of Asvaghosa II is a combination of both the above two 
systems of the doctrine. Hence, we are able to ascertain . 
his date also; the foregoing discussion proves that he 

must have flourished after the time of Nagarjuna, Asanga 
and Vasubandhu and we shall not be far wrong if we 
place him in or about the 5th century A.D. approximately. 

Now, let us see, how the terms ‘Mahayana’ and 
‘Hinayana’ had been applied by him. Through his 
work we come to know that he tried to exalt Mahayana 
doctrine with the help of the term * Mahayana’ and 
without rejecting or disparaging other doctrines. The 
following quotation will make the point clear. 

In the Mahayana Sradhapada-sastra, it is stated 
that :— 

«The Mahayana can be briefly treated as to its two 
aspects, namely, what it is, and what it signifies. What 
is the Mahayana? It is the soul of all sentient beings 
(sarvasattva) that constitutes all things in the world, 
phenomenal and supra-phenomenal and through this soul 
we can disclose what the Mahayana signifies. 

Because the soul in itselt involving the quintessence 
of the  Mahayaàna, is suchness (bhūtatathatā), but it 
becomes (in its relative or transitory aspect, through the 
law of causation) birth and death (samsāra) in which 
are revealed the quintessence, the attributes and the 
activity of the Mahayana. The Mahayana has a triple 
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significance. The first is the greatness of quintessence. 
Because the quintessence of the Mahayana as suchness 
exists in all things, remains unchanged in the pure as 
well as in the defiled, is always one and the same (samata) 
neither increases nor decreases and is void of distinction. 

The second is the greatness of attributes. Here we 
have the Tathāgata's womb (Tathagatagarbha) which in 
exuberance contains immeasurable and innumerable 
merits (punya) as its characteristics. 

The third is the greatness of activity, for it (¢.¢.,) Maha- 
yana) produces all kinds of good works in the world, 
phenomenal and supra-phenomenal. Hence the name 
Mahayana (great vehicle). 

Again this Dharma is called the Mahayana: because 
it is the vehicle (yana) in which all Buddhas from the 
beginning have been riding and Bodhisattvas when riding 
in it will enter into the state of Buddhahood." ' 


IX. 


The application of the terms by Sthiramati. 


Sthiramati, sometimes known as Sāramati, is a man 
of Central India :* and he flourished about the latter part 
of the 5th century A.D. So he is a later contemporary of 
ASvaghosa II, and from the doctrinal point of view 
he undoubtedly belonged to the same lineage with 
Asvaghosa II. According to Hiuen-Tsang's record * he 
wrote the Mahāyāna-dharmadhātu-avisesata-šāstra (7) and 
the Mahāyānottaratantra-šāstra in the Southern India. 
From this it seems that his influence spread in the 
Southern India. 


* Awakening of Faith by I. Suzuki, pp. 52-55. 

* The Discourse of History of Mahfyāna Buddhism, by Eun, Mayeda (in 
Japanese), p. 134. 

a Beal's Records of Western World, p. 265. 
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Through the above works, we come to know that his 
application of the terms ' Mahayana” and * Hīnayāna, 
with respect to the relation or comparison of different 
aspects of Buddhism, was by the disparaging of Hinayana 
doctrine. And he counted the Hīnayānic faith as 
one of the great ‘sins of abusing religion" (dharma- 
pavada). So in his Mahiyanottaratantra-sastra, it is 
stated thus :— 

«'Phose people who have a preference for the doctrine 
of Hīnayāna have no faith in the Mahayana Dharma, so 
they are abusing all Mahayana Dharma...... Therefore, 
you should be afraid of such slander of Dharma. Because, 
auch sin will lead us to hell where people suffer endless 
miseries.” ' 


CHAPTER III. 


The application of the terms * Mahayana’ and * Hinayana ” 
by the teachers of Nalanda University. 


Nalanda was the centre of Buddhism during the 
period that covers the time of Sakraditya and Buddha- 
gupta of the later Gupta dynasty, on the one hand and the 
time of Mahipāla of the Pala dynasty on the other, that 
is to say, the period running from the 5th century A.D. 
to the llth century A.l.* We know that the Yogācāra 
school of Maitreyanātha, Asanga and Vasubandhu first 
arose in Ayodhyā and gradually spread to the South-East. 
The Madhyamika school of Nagarjuna arose in the 
Andhra country at first and extended its influence 
gradually to the North and Central India. It is rather 
strange that those different Mahayana schools came across 


i Su Bundle, Vol. II, p. 1025 of Chinese Tripitaka. 
* [ have discussed about the History of Nalanda in my work ‘the Shifting of the 
Centre of Buddhism in India” published in the Journal of Lettera, 


Caloutta 
University, Vol. I, p. 35. 
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each other in the Madhyadesa. The famous Nalanda 
monastery was the very place where these two schools 
met each other during the 5th century A.D. After that 
time, Nalanda became the most important place as being 
the centre of Buddhism as well as the seat of Buddhistic 
learning. - 

There, not only Mahāyānic doctrines, such as 
‘Madhyamika’ and * Yogácüra, but also other systems 
of it such as * Bhūtatathatā" doctrine of Ašvaghosa II, 
* Mantrayāna ”* doctrine of Nāgābhodhi—nay even the 
Hīnayānic systems—were taught and studied simul- 
taneously. 

In this period several famous learned monks of 
different schools flourished in India and many Of them 
came and lived together in Nālandā. Though they had 
to contend against each other in course of their discussions 
as to their doctrinal differences and though their opinions 
differed from each other yet they were equally at their 
best in exalting the Mahayana Buddhism and disparaging 
the Hīnayāna and other heretical doctrines. For this 
reason I shall not take their accounts separately but put 
all of them together under the Nalanda school. 

(A) As to Nagarjuna's lineage the following teachers 
who flourished during this period might be noticed, 
they are :— 

Bhāvaviveka (about 528-560 A.D.) 

Jūanaprabha (about the end of 6th century A.D.). 
Candrakirti (about the end of 6th century A.D.). 
Simhaprabha (about the beginning of 7th century 

A.D.). 

5. Jinaprabha (about the end of 7th century A.D.). 
6. Santideva (about the end of 7th century A.D.). 


Bhavaviveka.—One of the lines of Nāgārjuna—held 
the idea of *Svatantra' on the Mādhyamika doctrine as 
opposed to the tenets of * Prasanga' of Buddhapalita on 


— m 
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the same doctrine mentioned above. Of his application 
of the terms ‘ Mahayana’ and ‘ Hīnayāna” we find 
in his Prajüadipa-sastra-vyükhya. There it has been 
stated :— 

* Saddharma (true law) is pure and it can do away 
with all sorts of sufferings as well as their semblances (or 
perfumes) whieh may leave some impression on one's 
mind. ‘Therefore, it has been described as pure......and 
this Saddharma is what we call Mahāyāna.”' 

Jnaprabha.—No work has as yet been found that can 
be attributed to his authorship. However, from the 
Chinese as well as from the Japanese Buddhist source* we 
come to know that he divided the whole Buddhist system 
into three categories and ascribed them to three different 
schools :— 

(i) The doetrine which says that “both subject and 
object are existing.’ 

(ii) The doctrine which says that * subject is existing 
but object is not existing.’ 

(iii) The doctrine which says that: both subject and 
object are not existing.’ 

Item No. (i) indicates the Hinayüna doctrine, z.e., the 
doctrine of the Sthaviravüdins and the Sarvāstivādins 
and No. (iij) indicates the doctrine of the Yogacara school, 
while No. (iii) indicates the Madhyamika doctrine. With 
the help of the first item he disparaged the Hinayana 
doctrine and with the second as well as with the third he 
extolled the Mahayana doctrine. 

Candrakīrti and Sinhaprabha.— Regarding them we 
have not as yet come across any statement that can throw 
light upon the application of the terms * Mahayana’ and 
* Hinayàna.' 


` Su Bundle, Vol, T, p. 1395, of Chinese 'Tripitaka. 
s Jin-ni-mon-ron-shin-chi-gi-ki ; one of the moat important commentaries on the 
Dvádasn-nik&ya-SA35tra of Nāgārjuna, p. 3a, 


24. 
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Santideva.— Regarding his application of the terms the 
following works bear testimony. In the Bodhicaryāvatāra 
it has been stated :—- 

“Tf the great vehicle is not admissible, how then your 
tradition can be admissible ?”' 

Again, it has been stated in his Siks&-samuccaya 
thus :— 

“The Master replied: ‘ Even so, Mantjusri, whosoever 
after producing the thought of enlightenment holdeth not 
fast, neither studieth the Great Vehicle, but hath inter- 
course with such as follows the “ Disciples Vehicle," and 
is intimate with them and readeth their doctrine, and 
maketh his study therein, and proveth it, and informeth 
him thereof, and reciteth its topies......' and so forth down 
Io... teacheth them, he thereby becometh dull of wit, 
and is torn away and cas: back from the Road of the 
Highest wisdom.’ °” ° 

Again, in the same Sastra, he stated :— 

* Dissuading from following the Perfections— Preaching 
the Ideals that lead to the Hinagana.'—'* Again the 
inceptor Bodhisattva may speak thus to some one: You 
are not capable of practising the six perfections. You 
cannot become enlightened with the perfect Enlighten- 
ment. Speedily produce the thought of the way of the 
Disciples or the Pratyeka Buddhas: by this means you 
shall escape from the chain of re-birth...and thus, as 
aforesaid, this is the second Root Sin of the Inceptor 
Bodhisattva.” * 

Again, in the Sarvadharmaratnottara-arthasangitl- 
šāstrā, he has stated :— 

“The true doctrine has been preached in the Mahāyān.” * 

` "Manu assidharh Maháyünar kathah siddhastvadigamah.” (Published in 
Journal of Buddhist Text Society, Vol. II, Part 11, p. 26, No. 42. 
s * Éiksü-samuccaya. Translated by W. H. D. Rouse, 1922, p. 7. 


5E-—. ° Ibid, P. 83. 
p * Su Bundle, Vol. 3, p. 585, of Chinese Tripiķaka, 
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Again in the same Sastra he stated thus :— 

“This Mahayana is the essence of all Dharma." ' 

(B) As to the lineage of Yogācāra school, we have 
the following teachers during the Nalanda period, they 
are :— 

1. Guņamati (about the end of 5th A.D.). 
. Digunaga (about the end of the 5th A.D.). 
Sthiramati (a contemporary of Digunaga). 
Sankarašvāmi (a contemporary of Digunaga ). 
Nanda (about 528-560 A.D.). 
Vimala Candra (about 528-560 A.D.). 
Dharmapala (about the beginning of the 6th 

A. D.). 
Silabhadra (636 A.D.). 
Dharmakirti (about 698-9 A.D.). 
10. Jinaputra. 
11. Visesa Mitra. 
12. Jūānacandra. 
13. Bandhuprabha (Nos. 10-13 are all the younger 
contemporaries of Dharmapala). 


ppe 


o 


Gunamati, Digunaga and Sankarasvami.— Regarding 
the application of the terms by them we have no state- 
ment in particular. 

Sthiramati.—Of his application we find in the 
Mahāyānābhidharmasamyukta-sangīti-šāstra thus :— 

“In the Mahayana there are four secrets which 
include all kinds of truths that Buddha has preached.” 

Again, in the same Sastra it has been stated :— 

"Phe question is: if the Sravaka-pitaka and Bodhi- 
sattva-pitaka, etc., are equally derived from the Dharma- 
kaya, then, why the people offering Bodhisattva-pitaka 
with fragrances and wigs, produce great limitless fortune 
and why it is otherwise in the case of Šrāvakayāna ? 


t See Bundle, Vol 3, p. 592, of Chineso Tripitaka, 


ae’. 
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Answer: Because, the Bodhisattva-pitaka is the 
foundation of the watispa favour and is the source of 
pleasure for all people." 

Nanda and Vimalacandra.— Regarding their applica- 
tion of the terms, nothing is as yet known. 

Dharmapüla.—About his application we find the 
following statement in his Vijūāptimātrasiddhi-šāstra in 
connection with what he said about six Pravartana-stage: 

“The 5th Pravartana stage is low and inferior; that 
is to say, the stage of two yāna (Šrāvaka and Pratyeka 
Buddha-yāna) is meant only for the self-benefit and for 
this purpose, suffering is depreciated, while search after 
Nirvana and realisation of the truth of Atma-sünyatà only 
are advocated.. 

The 6th Pravattana stage is high and superior, that 
is to say, the stage of Mahayana is intended for the 
attainment of great Bodhi—both for self and others—and 
at the same time they neither hate birth and death nor 
do they seek for Nīrvāņa; but they look to the attain- 
ment of both the Atmā-šūnyatā and Dharma-sinyata.” ° 

Again, in the Vaipulya-sata-sistra-oyakhya he has 
said thus :— 

“This Sloka indicates two kinds of virtues of one who 
believes in the Mahayana. One is the attainment of high 
knowledge and the other is the great virtue itself. 
Therefore, Mahāyāna can easily destroy all heretical sects 
and it gives great benefit. In other words, through those 
virtues one can attain the highest Nirvana and at the 
same time help others to shake off the pangs of birth and 
death.” * 

Silabhadra.—Regarding his application of the terms, 
we have no statement in particular. However, from the 


í Su Bundle, Vol. 8, p. 78b-a, of Chineso Tripitaka, 
3 Wang Bundle, Vol, 10, p. 44. 
» Ibid, p. 1044, 





ORIGIN OF MAHAYANA BUDDHISM 189 


Chinese as well as from the Japanese accounts’ we come 
to know that he has made three divisions of the whole 
Buddhism according to different characters of the 
doctrine, through three different categories, as has been 
stated in the Sandhinirmocana-sutra.. The three divisions 
are :— 

- (i) The doctrine of existence (i.e., the doctrine which 
admits the existence of atomic elements but not the 
existence of Ego). 

(ii) The doctrine of Sūnyatā (i.e., the doctrine which 
does not admit either the existence of atomic elements 
or the existence of Ego). 

(iii) The doctrine of middle-path (i.e., the doctrine 
which not only admits the existence, but at the same 
time does not admit the Sūnyatā also). Among them, 
First division indicates the Hinayàna doctrine, Second 
and Third indicate the Mahayana doctrine. With the 
help of these three kinds of division he depreciated the 
Hīnayāna Buddhism and extolled the Mahayana 
Buddhism. 

Dharmakirti—is a disciple of Dharmapala. In the 
translation of Chinese Tripitaka we have two works 
referring to Dharmakirti as an author. One is Vajrasüci 
and another is Siksa-samucchaya. Regarding his appli- 
cation of the terms ‘Mahayana’ and ‘ Hinayana’ we 
find three places? of reference in his latter work. But 
these statements are, curiously enough, exactly identical 
with those of Santideva’s Šiksā-samucchaya already pointed 
out by me. From an examination of both I hold that 
this Siksā-samucchaya is, on the whole, almost the same 
as that of Santideva. Therefore even if it is the translation 
of the same original, it is quite clear that Dharmakirti 


i Jiu-ni-mon.ron-sbiu-chi-gi-ki : one of the most important commentary on 
the Dvādasa-nikāya-Šāstra, Vol. I, p, 36a. 


s Bu-Bundle, Vol. 8, p. 24b ; p. 28a; p. 33b of Chinese Tripitaka. 
pr 
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was not the author of the work but Santideva is. The 
Chinese translator, however, has made a mistake, 

Jinaputra, Visesamitra, Jianachandra and Bandha- 
prabha.— Regarding their application of the terms we 
do not find any statement at present. Thus in the 
above, we have shown several applications of the terms 
*‘Mahfiyina’ and *Hīaayāna” by different teachers 
belonging to the Nalanda period. This application of 
the terms point to two ends in view: that is to say, 
through these terms they disparaged doctrine while 
extolling Mahayana Buddhism on the one hand and 
they tried to prove that the Mahayana doctrine is the 
true doctrine of Buddha on the other. This being 
the case, we also come to understand that during the 
Nālandā period there were stili many Hīnayānists 
who used to look down upon the Mahāyānists and 
their ‘Dharma’ as not being true Buddha's doctrine, 
otherwise, why did these Mahayana teachers of that 
time tried to prove that the Mahūāyāna Buddhism is the 
only true doctrine of Buddha. Moreover, this fact is 
clear from a statement in the life of Hiuen-Tsiang where 
it has been stated thus :— 

« Before Simharasmi had departed, Siladitya-raja bad 
constructed a vihára covered with brass plates by the 
side of the Nālandā monastery about a hundred feet 
in height. It was renowned through all countries. 

“The king after returning from the subjugation 
of Konyodha (Ganjam?) came to Orissa. The priests 
of this country all study the little vehicle and do not 
believe in the great vehicle. They say it is a system 
of the ‘sky-flower’ heretics, and was not delivered by 
Buddha. 

“When they saw the king after his arrival, they 
entered into conversation and said: ‘ We hear that the 
king has built by the side of the Nalanda convent a 
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vihara of brass, a work magnificent and admirable. 
But wby did not Your Majesty construct a Kapalika 
temple or some other building of that sort ?" 

| * The king answered : * What mean you by these 
words of reproach ?’ 

* In reply, they said: * The Monastery of Nalanda 
with its **sky-flowcer " doctrine is not different from that 
Kapalika sect. This is our meaning. 

« Before this a consecrated king of South India had 
a teacher, an old Brahman, whose name was Prajnagupta 
and who was well versed in the doctrine of the 
Sammatiya school. This man composed a treatise in 700 
Slokas against the Great Vehicle. All the teachers of 
the Little Vehicle rejoiced thereat, and taking the book 
showed it to the king and said: ‘This represents our 
doctrine: is there a man of the other school that can 
upset one single word of it Pp” 

« The king said: * I have heard of the fox, accompanied 
by the meadow rats, boasting that he was able to contend 
with the lion, but as soon as he saw him, his heart failed 
him and they were all seattered in a moment. You, 
sirs, have not yet seen the priests of the Great Vehicle, 
and so you firmly maintain your foolish principles. If 
you once see them—affrighted, you will, Z fear, then, 
be the same as that (for). 

«* Then they answered: ‘If there be any doubt on 
the king’s part about the matter, why not assemble a 
conference and let there be a close investigation as to 
right and wrong ?' 

“phe king said: ‘ And what difficulty is there in this?’ 

« So on that very day he sent a messenger with a letter 
to the Nalanda convent to Silabhadhra, the master of 
the Law, surnamed ‘ the treasure of the true doctrine ’ 
(saddharmapitaka ?), in which he said: ‘ Your servant, 
whilst progressing through Orissa, met some priests of 








192 - R. KIMURA 


the Little Vehicle who hampered by contracted views, 
adhere to a Sastra which abuses the principles of the 
Great Vehicle. They speak of the followers of that 
system as men of a different religion and they wish to 
hold a controversy with you on this point. Now I 
know that in your convent there are eminent and 
exceedingly gifted priests of different schools of learning 
who will undoubtedly be able to overthrow them—so 
now, in answer to their challenge, I beg you to send four 
men of eminent ability, well acquainted with one and 
the other school, and also with the Esoteric and Exoteric 
doctrine, to the country of Orissa.’ 

“When Silabhadra had received the letter, he assembled 
the congregation, and after inquiry, he selected Sāgara- 
mati, Prajūārasmi, Sirnharasmi and the master of the 
Law as the four men in reply to the king's mandate... .. 
.....*And now, the master of the Law being desirous 
to go to Orissa, inquired about getting the essay of 
the * Little Vehicle" which proposed to destroy the 
principles of the ** Great Vehicle" in 700 Blok8s;.......:.-. 

«Then having grasped the errors of the work, he 
wrote a refutation of it in 600 slokas, and called it 
* The destruction of heresy, taking up the doctrines of 
the Great Vehicle point by point. 

* He presented the work to Silabhadra and amongst 
all the disciples there was not one, on reading the work 
but was consenting to it, ‘who,’ they said, ‘can over- 
turn such arguments ?'"' This was the condition that 
existed between the Mahāyānist and Hinayanist even 
at that time. 

In the above I have shown only the application of 
the terms ‘ Mahāyāna * and * Hinayana’ by the Mahāyāna 
teachers. Let us then see also what was the conception 


i Beel's translation of the life of Hiuen-Tsiang, pp. 158-165. 
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of the terms ‘ Mahüyana' and * Hinayàna, ' according | 


to the view of the common people at this time. On this 
"point, I-Tsing's statement will give clear explanation. 
His statement runs thus :— 

“Those who worship the Bodhisattva and read the 
Mahayana Sūtras are called the Mahāyānists while those 
who do not perform these are called the Hinayànists. 
There are two kinds of the so-called Mahayana, firat the 
Madhyamika: second, the Yoga ” ' | 

It should be borne in mind that this kind of conception 
among.the common people were current even in the time 
of Fa-Hien who started on his travels in A.D. 399 and 
returned to China after fifteen years. So he has said — 

* Students of the Mahayana present offerings to the 
Prajūāpāramitā, to Manjusri and to Avalokitešvara. ” ° 





| Dr. Takakuen's, I-Tsing, p. 15. 
| Legge'u Fa-Hien, p. 46. 
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Some Publications of the Calcutta University 
relating to Buddhistic Philosophy ` 


System of Buddhistic Thought, by Rev. S. Yamakami. 
Royal 8vo. pp: 372. Rs. 15. ‘ 
The book presents in a comprehensive though short form, a 


„complete view of Buddhistic Philosophy, both of the Mahayana and 
Hinayana Schools. 


Edward J. Thomas, University Library, Cambridge.....)...I shall 
find the work most useful. The book seems to me very valuable in 
giving a connected view of the different Schools of Buddhistic 
thought, and of special importance for European Scholars both in 
supplying information not .ensily accessible in the West, and also 
in treating the whole subject from an independent standpoint......... 

I think the book reflects honoür not only on the author but also 
on the devotion to scholarship shown by tbe Calcutta University. 


Prolegomena to a History of Buddhistic Philosophy, by 
B. M. Barua, M.A. (Cal), D.Lit. (Lond.). Royal 8vo. 
pp. 52. Ks. 1-8. 


The book embodies the results of a sčientific enquiry by the 
author, from the historical standpoint, into successive stages in 


the genesis and — organic complexity of a system of thought. 


in India, supposed to have evolved out of a nucleus as afforded by 
the discourses of Gautama, the Buddha. 


The Original and Developed Doctrines of Indian 
Buddhism, by Ryukan Kimura. Sup. Royal 8vo. 
pp. 83. Rs. 3. | | G 


It is a comprehensive manual of charts, giving an explicit idea 
of the Buddhist doctrines, as promulgated in diverse ways by 
diverse Buddhist Philosophers. 


The History of Pre-Buddhistic Indian Philosophy, by 
B. M. Barua, M.A. (Cal.), D.Lat. (Lond.). Royal 8vo. 
pp. 468. Res. 10-8. 


The bock gives a clear exposition of the origin and growth of 
Indian Philosophy from the Vedas to. the Buddha, and seeks to 
establish order out of chaos—to systematise the teachings of the 
various pre-Buddhistic sages and seers, scattered in Vedic literature 
(Vedas, Brahmapas, Upanishads) and in the works of the Jainas, the 
Ajivikas and the Buddhists. 


Prof. S. Radhakrishnan, MGA., King George V Professor of 
Philosophy, University of Calcutta: — The only book of its kind. 
No student of the Philosophy of the Upanishads can afford to neglect 
it. The book shows accurate scholarship and deep insight on every 
page.” 
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